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The Text of Ganadhara-vada 

(a) Sources 

According to the Jamas, the religious principles of the 
present era came into existence right from the time of Bhagavdn 
Rtsabhadeva Swdmi, the first Tirthankara ^ 

After him, the sacred works increased m number and 
quality when the religion was exalted to a high rank but they 
subsided in times of disorder and anarchy Generally speaking, 
the preachings of all the Ttrthankaras happened to be of 
the same kind and their biographies almost resembled each 
other m principal oharaotenstios 

The Bhdgavata Put ana supports the view that R'isahlia-deva 
was the founder of the present Jama canon There is a reference 
of Rtsabha-deva, Ajitandtha and Artstanemi in Yajur Veda 

Svamana Bhagavdn Mahdvtra, the elder contemporary of 
Buddha, was not only the last but Supreme Txrthankat a in the 
line of all J aina Ttrthankaras Tiike his predecessors, Sramana 
Bhagavdn Mahdvira also had got his preachings composed 
in books. Hts Oanadhatas or principal disciples arranged his 

1 It IB not only the Jam tradition that ascribes the origm of ’ 
the religions systetn to RiMohliaAeva, bnt there ig historical evidence 
also to show that so far back as the first century B C there were 
people who weie worshipping Risabha-deva the first Tirihanhata 
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prMobJDga ID twelre Angas the twelfth AAga being dinded 
iDto foorteen Purvat These Purvcu hare been accepted \sj 
the ^ixtambatas aod the Dtgambarat as probablj the oldeit 
Sacred Works of the Juaa oanoiu The tmditioD of the 
tdmborru about the ibarteen Purva* is this — The fourteen 
Pvreas had been ineorporated m the twelth Anga (the 
f^tvOda ) which was lost before 1000 A^V But a detail^ 
table of its contents andcooieqaenUy oTtho Pvrvas has 
samred in the foorth AAga the SwiiavAjfdnga and in the 
JTondt Sutra.* 

( 

We are told by the traditioD that Arya Jatnbu Svamt was 
the last Kn>cH After him, the onder-mentiooed six Heads 
of the Obtuch cm Probkava SKamt S nyywnbJuPM S5rt 
Toe ciAodra Sirt 8 omiAuti-cyojfo Sirt Bhadrttb^u SKOmt 
%jni Siktd<xbkadm yren S ruta-KevolU Oot of these Bhadrtibdku 
Svomf was the last Pattadkara ( Head of the Obtueh ) who 
had all the twelve Ahgta along with the fourteen Pwvcu 
along with their meanings and explanatioDi of intricate sobleots 
in bis memory Arya SiJitilabhadra had a tborongb knowledge 
of the meanings and explanatione of the ten Pumas and a 
knowledge of the remaining four PxtrvfU (11 IS 18 14 ) 
but not their meanings and explanations. Besides he was 
instructed cot to impart the knowledge of the four Pvrvas 
( It IS 13 14 ) to anyone Thus the knowledge of the 
PurcoM decreased gradoslly 

After him there was a tine of ten lucoessors who had a 
thorough knowledge of ten Purvat They were known as 
Aa.gpwrttj. The last Datapurvi was Pcyra Swomt after 
whom the knowiedge of Purvat went on ranlehlng The last 
who had a knowledge of one Purva was DtvarddAt Oatft 
l^mndt ramarta 


1 VvJt Weber laduclie Stwheo XVI p 341 
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The Svetambaras accept the existence and vahdity of' the 
S%ddhantas (Sacred Works) but the D%gambaras heheye that 
the real s'dst'xxs or religious works have already vanished and 
the sacred works, which are accepted by the Ja%na canon at 
present, have no validity. 

‘ At present, the Sacred Works of the S'vetamharas are 
forty-five m all Some of theih are written in prose and some 
in verse. There are eleven Angas, twelve Upangas, ten Pra- 
kiYnas, SIX Cheda sutras^ two Sut^'os, and four Mula-sutrcts ® 

As seen before, the knowledge of the original preachings 
of kramana Bhagavdn Mahdvira had begun to fade gradually, 
and hence it was rightly felt by his successors to arrange 
the preachings into various hooks As a result of their efforts, 
the religious works mentioned above were composed. 

Out of these, the four Mula Sutras are considered as the 
Original Sutras or Commandments, as they are primarily needed 
to guide the Jama monks in their religious practices The 
four Mula Sutras are . — ( 1 ) The Avas'yaka ( 2 ) Das'avaikdhka 
( 3 ) UUarddhyana and ( 4 ) Ptnda N%ryulcti ( or Ogha N%ryukt% ) 
According to Weber, the order of composition of these sutras 
is this — ( 1 ) Uttar^hyayana ( 2 ) Avas'yaka ( 3 ) Da8'ava%- 
linUha and ( 4 ) P%nda 

Of the four Mula Sutras, the Avas'yaka as its name 
suggests-is the most important of all. It is divided into six 
sections — ( 1 ) Sdmayika ( Samdiya ), ( 2 ) Caturvimsfat% stava 
( cauv%satiho ), ( 3 ) Vandanaka ( Vandanayom ), ( 4 ) PraU- 

3 In addition to the above-named foity— five Sacred Works, some 
people eunumerate twenty more Pralcimas, twelve 'Nvryukhs and several 
others arriving at the total number of eighty— four Again, in order 
to supplement the information supplied by these eigbty-fonr Agamas 
there are several other worts known as N^yamas or Xfpamtads which, 
m turn, are thirty-six in aU 



hramana ( PadO^amona X ( ^ ) KdytUarga ( Kouttoggti ) and 
( fl ) iVo^juMyami ( Pacoaik^Lona ), It should bo notod that 
though all tbeae nirof were dedaoted mto hooka by Qiinadharm 
they were ongmally preached by Sromana Bkagvdn MakarAm 
Sioaml * 

The ^tryuibi of the Awuyaha iSutnu had already been 
written by ^ritndn Bkadratniku Swam\ and a number of cttmu 
(detailed eomiDeotanea) were alao oompoaed by ranous aothon as 
oommentaneBon the ^eof'ydiaSutrcu Shlj howerer JTna2iAadra 
(?am kfaina$ ramana felt the need of ellucodating the original 
ntryuitt He therefore oompoaed a bAdiyo or oommentary running 
m gSAda or reraea on the ongioal ntryiito of the SOmdyiia 
Sinoe thia waa an additional bko^a to raxioua other 
bhUtyat prepared by different authors it was known as Fu'efd 
vatyaia Bha^fa or an Addtitonal Bkd^a to the ^eoiyabi 
( iSdmdyUa ) StUrot 

The 'whole work runs into 86C3 ffaikSs or rersea. The 
FuefaeMyaha oould further be dirlded into ranous 

anb-aeobona aoob as — PttAihl VaravarxJui the UpatargoM the 
S^imdoart ( of ten ranebea X Oftnadhar^vdda the OanadAartu 
the ^inAottOf iS era Upodghata lf\ryuH\ and a~evadkyaya 
Ntryiiitt. Of these G'anadAaro-edtfo la one of the moat 
important aub-aeetioDB aa it deals with the diaenaaioo between 
fi'ronuiAa Bhagatan Mafiavira Steatni and bia ganadkarois ( or 
priodpal diaoiplea ) on ranoaa pblloaopbioal topwa auoh aa the 
eziatenoe of J'tfid Karma, PSpa Punya and ifc>k^ etc 

( b ) CcmmaUarks. 

Three eommentariea are aakl to bare been wntten on 
the text of Fueattvaiyala Bfuuya^ The author hhnaelf la 

4 Vxde ^ a:4f?r ^ iratXfi n I 

nw i Hi w i z ftauuauw rnfr ii ti 

( rbviluiuiMa.t4|u« ) 
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said to have written a commentary on his own work, but 
unfortunately, his commentary is not available at present. The 
second commentary has been written by Kotyacavyct (or S i- 
lankdcdrya ) the manuscript of which dated 1136 V S. is 
preserved in a tattered condition in the Bhdnddrkara 
Besearch Institute, Poona. This commentary has not been 
published as yet The only commentary that has been pub- 
lished and popularly accepted at present, is that of Maladliari 
Hemacandi dedrya 

Maladhdn, Hemacandi dodt ya is different from Kah-Kdla 
Sai'vajna Hemcandraodrya, tho welknown author of Dvyds'raya 
Originally, he was welknown as Pandit Svetdmhar dedrya 
Bhaitardla But his worldly name was Pradyumna and in 
the prime of his youth, it is said, he was a minister By the 
advice of S'l i Ahhaya-deva Sun he renounced the worldly life 
and havincr left Jus four wives, he entered the ascetic life 
Siddhardjo, Jayasinha, the great monarch of Gujarat, of the 
twelfth century V S , was highly impressed by his great 
personality and wide-spread well-versedness 

( c) Ganadhar as— their names^ lineage etc 

kramana Bliagavdn Mahdvtra had eleven ganadhaias in 
all All except Ind/rabhuti Gautama and Sudharmd Stodmt 
had attained Nirvana or Pinal Emancipation during the life- 
time of their celebrated preceptor Indrabliuti Gautama and 
Sudharmd Siodmi had attained moLsa at Hdjagriha, after the 
Ntrvdna of S'lamana Bhagowdn Mahdvira 

All ganadharas belonged to the high-born families Being 
directly under the guidance of Sramana Bhagavdn Mahavira, 
they became wide-read professors and knew all the twelve 
Angas along with fourteen Puimas. 

The Table attached herewith supplies all information 
about the eleven ganadharas 
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1 

cS 

of 

the Gaoftdbatm 

parents 

Nome 

Idoeage 
( Qotrs ) 

’ FUee of 
Birth 

(Janmaitbkna) 

1 

Indrabhfiti 

VasabhOd 
and PfitblTl 

Gmutaun 

The VlUago 
of Gobara m 
Idagadba 

s 

A^lbbciti 



M 

a 

ViyubhQd 


, 


i 

Vj»kt. 

Dharmaoutn 
and Vflruni 

Bbmdrija 

KolUg*- 

-flanniT«i« 

0 

SixIbArmi 

Dbaounlla 
and BhftddiU 

Agtdraiiya 

yana 

t* 

c 

Maq^iki 

DbanadoTS f 
at>d 

V^yadoTl 

Vui»^ 

MaoryaiaDDH 

rth 

7 

Maur7> 

MaoTTa and 
V*^yjdoTl 

Ejiyapa 

- 

a 

AkampltB 

Yasu and 
Kanda 

Hfirfta 

MHbUa 

9 

AoaJabhraU 

Dara and 
Jajaoti 

Gautama 

EoMi 

10 

H«tSr3« 

DaUa and 
Vanr^aderl 

Eaandiya 

The VUIago 
of TodbUcb in 
TT^mM 

11 

PnbhiM 

Bala and 
AtibbadrS 


Bfjagrlhanagar 


I AAn th« de«ib of k«r flrvt faubAJid DhjudoTs 
lirod vitk Ufturja Tbli fkow tbtfc vidow-msKTru^ wm in rogn* 


la ikon (Uj*. 
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Name of Con 

Duration 

Duration 
of life 

o'® oil?' 



Btellation at 

of house* 

Duration 
life in state 
Perfect Kr 
wledge (Ke 
li Paryayi 

Total 

age 


the time of 
Birth 

( NakBatra ) 

hold life 
( Griha- 
vaaa ) 

incognito 
( Chad- 
mastha- 
paryaya ) 

Remarks 

Jyes^ha 

60 years 

30 years 

12 years 

92 years 


Kptika 

46 years 

12 years 

16 years 

7 4 years 


Swati 

42 years 

10 years 

18 years 

70 years 


1 

Sravana 

50 years 

12 years 

18 years 

80 years 


tJttaraphal- 

60 years 

42 years 

8 years 

100 years 

He was 

guni 




the hrst 

Mag ha 

53 years 

14 years 

16 years 

83 years 

Pattadh- 
ara of the 
Jaina- 
Churoh § 


Rohmi 

65 years 

2 years 

16 years 

95 years 

Mriga^iraa 

46 years 

12 years 

14 years 

72 years 


Uttarasadha 

48 years 

9 years 

21 years 

78 years 


Aivini 

86 years 

10 years 

16 years 

62 years 


Pusya 

^ Of 3T 

16 years 

8 years 

16 years 

40 years 



igTO^n^ JTorenjftli 


( Tapagaochapa^^vali, Ed-by Kalyanavijayaji ). 





10 


(d) Stwimary of the Text 

Wo giro below a aumimry of tho text of Oanadkaramda 
which IB oontunod Id Qxiihaa rannlDg from 1M9 to 20^ of 
the VU e^avaa ytika Hhofya, 

(i) Jlva OoMtama tho Ant Quixadharo paU 

forward hit donbt aboot tho oxiatonoo of Soul and S^romona 
BhayoPaji ifoAoufro romores tho doubt by moaus of ranoai 
evkioDOOB aud illujtrationB Biplalolng the meaning of the 
word JXva tho Bhayavan remarkfi that J\va ' does not 
aignlfy body-deA^bot It aignlfioB the BoaJ-3^ma--wh)ob is full 
of ooguIxBDOo Body U only ioaolmato 

iSirvrti ( romembrmnoa ), jtjiuua ( deilre for knowledge ) 
etjHr^a ( doalre for afftinty ) ytjpamifd ( doBiro for moromenta ) 
and aarfu oyo (doubt) eta are the proportieB of Souk which being 
flelf-ertdeot u pr<Uy<kk»a or directly approbendod. Since body 
U oorporoal and phyeically naible propertlei like oogDuanco 
oto cannot reaWe Into it Thoao propertlei are oontalnod In 
Soul booauio it la a-«or<o or incorporeal and o-odlifufa or 
beyond tho ran^o of physica! sight Thii show* that Soul ii 
abeolately dlGTerent from body 

In reply to the argamcnt of the Vedantiita that Soul being 
one and tho aame oTorywhore oau noTor be claBilflod iSlroiHafvi 
Bhagawin i/oAaoIrct Sicomf oontendi that if the Soul were 
ono abiolute entity perrading ererywhere It ought to hare 
been apprehended as one aiUperradiog element like olds a 
eren in case of each and erory ptnHa or body But that !■ 
not lu Tho Soul ranoB with the eltape and ciae of jnn{io or 
body BosldeB if wo deny tbo exUtenoo of Bool there would 
be nothing like BvMo-dtiJUAi> mnd Bandka~ifoL^ In thli workL 

The Soul is accepted as vtjhdiuxyhana or an aiBombUge 
of many rtiridnai ( cognitionB ) flrflUy beoansB it is Identlea] 
with which U upayoya (attentioD ) either of tho type 

ot jndM ( knowledge ) ct that of lianorta ( perception ) and 
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secondly because the soul has its each and every prcidcs ct 
( the minutest portion ) formed from the assemblage of infinite 
modifications of vijndna 

According to the Naxyayiha School, the Soul is devoid of 
vijndna and hence inanimate The Jatnct Preceptor refutes 
this theory by arguing that the soul is said to have been 
produced and destroyed only with regard to upayoga or attention 
but It IS indestructible so far as vijndna is concerned on 
account of its v%pidna-santat% or the perpetual continuance 
of cognition 

(ii) Korma: Solving the doubt of the second 

Oanadlictra, S'ramana Bhagtivan Mahdvva Stvdmi establishes 
the existence and significance of Raima as follows — 

Just as a sprout has seed as its hetu or cause, the pleasure 
and pain experienced by the people of this world must also 
have some sort of lietu. This hetu is nothing but deeds or 
Karmas of the living beings in their past life. Just as the 
body in youth has the body m childhood to precede it, the 
body in. childhood has also some sort of body to precede it. 
The body formed of Karmas of the past life and hence 
known as Kdrmana ^arira, precedes the body in childhood 

Just as each and every act performed by a living being 
in this world yields a fruit, as is seen in case of tilling the 
ground and many other acts, so also the acts of charity etc. 
undertaken by a living being undoubtedly 3neld fruit which is 
nothing but Karrma. 

Since a majonty of living beings is found unhappy and 
only a few of them are found happy, we can easily infer that 
there are only a few who perform good actions and there are 
many who perform evil actions. It should be noted that 
Karma here is different from Kriyd or action, as Karma 
becomes Karya, and Kriyd the Kdrana 

Since pleasure and pain etc. are the properties of soul. 
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the Aoul wnald beoome their tatnavfi^-kanjsta or the iotlaute 
oaueo iDci Karoxa a nwuUa or the external caaae Karma 
u oorporeal 

Since Karmana Sartra la oloaelj connected with jtva h 
u beyond the power of lenses to peroire it. But there is no 
donbt that it ii a sort of mJJma ( sofade ) $ arlro of en Intenor 
nature Ckmeeqaentiy like the rarlegated transfonuadoDS 
found ID dooda me%trala or TatiegatiODS sboold be accepted 
in case of ifannaTia as well 

The SoqI u oonneoted with Karma as intunotelj as a 
mwta ghata U oonnected whli a-tnurta aUu^a or a maria 
finger is oonneoted with the <i~tmria aedoni of ezpaniion 
and ooQtrmotioa. 

So, hke seed and sprout body and Karma are motuallj 
related as futu and heUmat rendering therein the Kamuh- 
scnjitana anddi or begiDniogleei 

Finally by the help of Veda-padat the Bkagavon eita 
bliihee j?ama as the interreniog agent whJoh helps the lool 
in the prodootion of body He farther explains that punya is 
prodnaed by holy deeds and pdpa by unholy deeds. 

( iU ) Rilation Bftvcen Seal and Body Aooording to 
Voyybhutt the thud Qatyidhara eoul and l^y are Identioal. 
But the Qreat Preceptor explains him the reltdon between sool 
and body in details and remores his iUoBion. Aooording to him 
MtofuS or ooDSOiooaneis is not the property of each one of 
the fire bbuia* or pnneipal elements wbmh eonitinte the body 
but cetond is the intnosio qoality of soul residing into a group 
of bkuitu. For if oetand were the quality of all &Auta« taken 
together it ought to exist m a dead body as well, But h 
does not happen so 

Just as Devadatta who reeolieotB an ol^t perreired 
through the fire windows of a palaoe m the past, is different 
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from the five windows as well as the palace, so also a person 
recollecting an object apprehended by the five senses of a body, 
IS different from the body and its five senses 

When Devadatia recalls an object seen through a number 
of windows, even when the windows are closed, it is dtwan 
or soul that recollects the object perceived through sense- 
organs even when the sense-organs have ceased working as 
in case of benumbed state of blindness, deafness etc. This 
shows evidently that diman is different from %ndriyas Or, 
say, for example, a soul who observes a person eating tamarind 
by means of eyes, and exhibits vikmak or perversion by disti- 
lling saliva etc by means of tongue is decidedly different from 
eyes as well as tongue Or, dtman is different from indriyas, 
because'' having seen an object by means of eyes, dtman holds 
it by means of hands. 

In reply to the BvxidJmttc theory that like all objects, 
jiva IB destructible, it is argued that one who remembers the 
incidents that happened in former time and place, is existing 
like Devadatia who is able to recollect his experience of 
childhood So, the soul also can never vanish on account of 
-its being able to recollect the past life. 

Bauddhas advocate the destructibility ofyndana ( knowledge ) 
by means of statements such as “ Yat sat tat sarvam ksanikam ” 
and “ Elavijnanasantatayah sattvah ” etc But if the destruo- 
tibility of knowledge were accepted, there would be absolute 
negation of smarana Jndna of the ( or the perceiver ) 

should, therefore, be taken as indestructible. Jndna being a 
quality could never exist without a substance. This shows 
distinctly that soul is distinguished from body 

Further, according to Bauddhas, ksanJatd or impermanence 
is recognized neither by means of self— perception nor by the 
help of perception through sense-organs, but by means of 
anumdna or inference only They further believe that the 
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earii«r iDomenti of apprehension create suoh a desire daring 
the later moments of appreheasioo that by rlrtue of that desire 
eren a t^nbka vyAdita baring only one inpport is able to 
apprehend other jh^lntu and their nsnyor But the theory 
adranoed by Batuldkat is fallooioae For vtuitna or desire 
mentioned ebore eoald be applied only when it is related to 
eorohs or t>aaan!yo and oould nerer be applied to the knowledge 
that ranishei immediately after its birth 

I^tly if fOffian were taken to be k^Tula a number of 
faoita BOoh as prodaoUon of many objeoU at a time retendon 
of and rlolatlon of the law of cause and effect etc 

would crop up These faults oould only be avoided if soul 
were taken os suaosptible to utpQHa or produotloD eyoya or 
deitmotiOQ and dArooeya or retenbon 

In oddiboD to all these arguments the sentenoes of Fado# 
also lead to establlah that atman is different iVom body 

( iv ) ExuUnci of Elemenis In eoorse of disoussloo with 
the /burih Ckinadhara named VyaiSa the Bhayavan explains 
the Tobdlty of the new that elemenU do exist. 

8inoe ytca etc are oootoiaed lo M&tor or elements donbc 
about bhviat girei nee to doubt about the exisCenoe of oil 
liwling to the xlea of aU-penradiog negadoo Oonseqaently 
we will be oompelled to Cake the whole TJnirerse os nothing 
but illusion or dream And aooording to this nobon of oU- 
pCTToding negation there will be no dlstinodon between tva- 
maUi or one ■ own opinion and yioro-inato or another's opinion 
Arorm or tnmll and dtrpAa or long sod so on. 

Some otjeots ore self-soeompllsbed like a dood prodooed 
M a result of ooUision with the element os a cause without 
the help of any KarUl or agent. Some objects or# ooeompUsbed 
like ghaia by means of an ontslde agent while some other 
objeots ore produced by means of their virtues os well os the 
outside sgents as m the ease of a ohild produced by means 
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of Its parents as well as its own Kannas. Lastly, there 
also exist some objects which are permanently accomplished 
like sky. 

Whatever is accepted and apprehended by us as being 
produced by means ot samagii or a group of materials, is 
nothing but a collection of atoms. This naturally leads us to 
believe in the existence of atoms 

Out of the five main bhutas or elements, the first four viz. 
Pnthvl ( earth ), ap ( water ), tcjas ( fire ) and vayu are sa-cetana 
or animate because the symptoms of cet>xnd are found in all 
of them But the fifth element vtz, dkas a ( sky ) being 
a-murta or incorporeal, acts only as a support and has no life.® 

Though distinct from the variations of clouds etc., bodies 
made of the first four elements are aa~cetana only so long as 
they are unstruck by any implement These bodies turn lifeless 
immediately if and when they are struck by some implement 

At this point, the Bhagavdn explains the important doctrine 
of Ahxmsd or non-violence He dictates that according to 
the specific laws of morality, that which results in evil con- 
sequences IS called himsd and that which results in good 
fruition IS called a-himsd 

One does not commit himsd in spite of his striking a jiva 
if his motive in doing so is beneficial at the end, on the 
other hand, a person is said to have committed himsd on 
account of his evil motive Inspite of his abstention from 
striking a living being 

All these facts le^d to prove that the bhutas do exist, 
and that out of the five mam. 6/itt<a8, the first four are sa—oetana, 

( V ) Identity of Existence' Sudharman, the fifth 
Ganadhara, asksd a question ^as to whether a living being in 

6 Vegetables being only a variety of Prthvi should be included 
under PHhvi 
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tbu Ured s ilu!lar hfe in the other voHd S ramana 

Bk(u;ravaH JIaMavIra Stcruni rotuoree his illasbn by the follow 
log erplADstion — 

Attumnent of n>-birth or extstenoo m the other world 
depends upon the Aarmoe of an iodiridtul The ^arrrvt — 
bandA^i — whiob binds the aonl to the body — is ososed by 
mUAyfl#eo ( wrong belief ), a-eirat» ( non-ronanoistion ) j^ramada 
( oareleisness ) and ycffa ( Tibratfons set np m the sonl through 
mind body and speech). Para-bhava being dependent upon 
Karma happens to be vi(nira like A'armo So if the life in 
two eziatenoes were one and the same there would be no 
scope for an moresae or decrease In it. In suoh a case one 
who is noh m this life would beeome neh in the next life 
also and a poor man in this life would remain poor In the 
next life as welt Thus, there would be nothing like progress 
or retardation if this and the other life were to be the same 
or identiaal And oonsequenily there would be no ^tiSoation 
for the prsotioe of religions dudes and pioos deeds in this world. 

This shows fliearly that elmilanty or identity between the 
two bAatxu or exJrtenoes would nerer be possible and the 
belief IS refuted by means of V«da-fada» like ** Srugalo em 
«sa jOifCde yak sa^purif} dakyate eta also 

( vi ) Bandka and Mcksa. Sinoe body and soul are 
connected with oseb other as htiu and katumat they must 
bare perpetoaJ oontinuanoe The tendency of body is such 
that it becomes the oanie of tbe future body and effect of 
the past formas In oaie of an anadx sant>3fia also that 
which u the cause of future body and effect of the past 
one, becomes decidedly a perpetual oontiouanoe of body and 
Karma, This prores the existence of Karma-^xmdka, 

Tbe mntiial relation between J\va and Kama is eodlesa and 
beginiungleis (oMdi oaan^a ) like sky and at the same time 
beginniogless bat limited ( anadx lonta ) like that between 
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gold and stone The anadi (iiuinta relation cMsts with regard to 
a~bhavya or mean jtvas, and tho andfh 'nint/i relation exists 
with regard to hhavya or higher souls 

Bliavya means that which is 6t for tho attainment of 
Stddh% The group of such bJutvyc(<i is endless like dldda, 
and hence it cjuld never he destroyed 

Molsa means separation or shedding ofT of tho lai ma- 
pudgedas from soul Molaa is neither Lritala or artificial, nor 
a— nifi/o, or impermanent It can ho said to bo a-nttya only 
to the extent that everything is nilyt or L\erlasting as di avya 
I substance ) and a—nitya or impermanent as parydyci or 
modification Like consciousness movement is also an important 
property of soul. 

Free souls possess movements But these free souls 
cannot go beyond SiddhaLsetra in absence of dharm~(sti}^ya 
Dhai mastildya and Adhurmdstikdya are the only two factors 
which distinguish lola from a-lola 

Like Edict, Muktatnia is also anddx That is, just as 
nobody knows which was a first day or a first night, since the 
stream of Kola flows on from limes immemorial, in the same 
way no body knows when the first free soul came into existence 
Innumerable sxddhas or mukta beings could bo contained in one 
siddha-hseti a by virtue of their a-viurlalva or formlessness as 
the Stddha-ksetra has only limited dimensions 

Bandha and Mbksa are, therefore, laid down as positive 
factors existing by virtue of Karmas as shown above 

( vn-vm) Existence 0} Devas andNdrakas' Existence of 
devas or gods and Nd,raka8 or hellish denizens could be proved 
in various ways 

At the time of a Tit thankm a' 8 birth, many gods and 
goddesses come to this world to pay their homages 



18 


Like laimn*ry gode anob an Moon etc other goda ar* 
aiao peroeptiblo ikere if It la aaid that Moon ete are not 
InmiDary goda bat thej am mere plaoea of babitadoo there 
oaght to exiat inhahiUDts of theae plaeea alao. And theie 
mhabitanta are none bat goda 

It ia impoaaible to find people m thia world wbo are cent 
peroent happy or cent percent unhappy For in thia world 
a happieit man la undoabtedly aSeoted by eome sort of diseaae 
or old age and an ertremely miaermble man will expenenoe 
the happy braeae of ooot wind, and the bnghtnesa of bgbu 
From tbia point of new human beinga ooaJd neror be called 
oent per oent happy or oeot per cent aobappy It la the 
yamLeu or helliab deoiaena only who are destined to the 
cent per oeot oitaery and it la the deva* or dirine beinge who 
enjoy cent per oent happmeaa It la true that eometiaiat a 
baoian being la allegonoally oalled a god but we ahould 
not forget that unleae and autil the pnnoipal meaQing of a 
word II attained the aeooudary meaning could nerer be 
attributed to iL All tbeee argumeota show tbit although goda 
and »antfccif are aoointfa ». a beyond the peroepbon of lentei 
they do exist 

( ix ) Pdpa-Pu/iya There are fire different theonea about 
the exiateoce of papa-punyn — 

{ 1 ) There exuti alone which laoreaiea or dooreMce 

eaneing pleaanre ox There etliU pipu alone whioh 

inoreatee or ileereaaee oaneing para or pUtsnre { 8 ) and 

papa exut lo a eorabined etato like nuoaLama»l, (4) Pmny* 
papa are independent of oaob other ( 8 ) There It n thing like 
Kartrui and henee there le nothing Uk panya and papa alto 

9 rnmona Bha^van AJahavlra 5irdin( refutes all the 
abore^entiooed tbeone* and establuhei his own in this way 
Just as a potter adoompauied by earth stiok wheel oto. 
happens to be the cunse of gAapi there do exist pwaya and 
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papa which are but respectively good and evil forms of Karma, 
that works as the lietu or cause in the production ot body 
Though there exist visible hetus like father and mother in the 
production of body, there do exist invisible hetus like punyas 
and papas also, which determine the form proportionate or 
im-proportionate, beautiful or ugly, according as it is due to 
punya or papa. In other words, s'uhha s'ai tra is the product of 
punya hai'ma^ and a—s'iihha s'ai tra is the product of papa karma 

Like the murta ghata which becomes the cause of a-mui ta 
jndna, the murta karma is also the cause of a-muita aukha- 
duhkha or pleasure and pain etc The experience of exquisite 
happiness is caused by the abundance of and the 

experience of utmost miseries is due to the abundance of sms 

Punya and papa which thus act as the causes of happiness 
and misery are independent of each other Since there is no 
reason for the Kai ma-handha of punya and papa taken 
together, they can never exist in a combined state like mecaka- 
mam As seen before, mithydtva, a-viiati, kasdya, piamdda 
and yoga are the mam causes of Kai nvxr-bandha None of 
these causes happens to operate in case of the production of 
a combined state of meoakamam 

Fruition of jtva s'uhha or as'ubha turns the Kairma s'uhha 
or asfubha at the time of apprehension. 

Food of the same kind produces blood, flesh and saliva 
etc in the body on one hand, and results in useful refuge of 
foeces and urine also on the other hand. In the same way, 
Karma though apprehended in similar ways, results as s'uhha 
or a-s'vbha by virtue of parmdma and ds'raya. Thus, according 
to Jainism, there do exist punya and papa as separate entities. 

(^) Pd^a—bhava or the Other VKorld' Since Atman is 
susceptible to production, destruction and retention as seen 
before, it must have an access to the next world. When 
jtva first apprehends ghata and then apprehends pata, the 
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•pprehenBwn of j?A<rto— known ab gha^-criana^\» doBtroyed, 
that aboat p<zto~H3r produced and the oetuna u) 

retained in a oonannona range of oonaoioujoeBs eziftiDg from 
tunea ImmemonaL 

The same is the oaee with wh)oh are stajing m 

thiB world nr which hare already paiaed to the other world. 
For aince they are BUBoepUble to %itp<tda vyxsyo and 
they hare a natnral aooeas to the nert world, 

Moreorer if there were abaolote negation of pam-ida 
the ootnmandnienta of perfonuing ogmAc^ra eta, for one 
deairoQB of Salratlon and the preaonptk>n of the rewards of 
nghteoofl deeds Boch aa ohan^ eta. would be of no araih 

( xi) NlnZirta or Final Emancipation Buddhietio theory of 
Nifvana is this —A lamp when extlnguiBbed doea nerer 
fade into any aort of earth ether or epaoe but it only paoiBef 
Itself so alio the Sonl when 0Dally Ubermteod ( from body ) 
doea nerer fado into earth or aky nor doea it paaa to any of 
the directtona bat it only aUalna paolfioation at the remoral 
of worldly bondagaa of wtikka-dvlJAa 

There ia another theory aleo whieb aiaerts that moba or 
nimma la a peoollar poaltiTe oondidoo of the aonl at the 
attainment of Abaolote Knowledge and Feroeption when all 
aorta of ndaeriee toch ea affootum enmity pnde arAiioe 
infatuation birth death old age and dtaeuea oCo. bare 
been romored 

Hafotlng both tbo abore-atated tbeoriea 5ratmina Bkaffo- 
mn ilaMavXra uaerta that motfo meana the enUre aeporadon 
of Aonna froiu the region of aoat Since the mundane world 
haa iti prodoeUon doe to Aoreur it mnUhea with Aormo. 
Bat ^tratm happona to exist from timea inuneiDoriai and ia 
not produced by Aonwi So ylrafra naturally can nerer 
Taniah with Aanna It is not proper therefore bellere 
that at the time of A^irrttno jtvn ranishea like e lamp. 
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Really speaking, the flame of lamp does not vanish 
entirely but it only changes its form Just as milk changes 
Its form into curds, the flame of lamp changes into darkness 
The minute particles of the flame of a lamp transform them- 
selves into still more minute particles of darkness which are 
not perceptible. But that does not mean that they have 
ceased to exist entirely As a matter of fact, the light-parti- 
oles of the flame which were perceptible to the eye would 
become perceptible to nose when turned into darkness So, 
the lamp does not entirely die away, but it only changes from 
light into darkness which is perceptible Like a lamp^ a jiva 
IS also said to have attained N\'tvana or Final Emancipation, 
when passes into a new form which is a-muita, 

tree from Karma-bandhas and which is unobstructible This, 
therefore, shows that the pure, eternal, positive condition ot 
jiva at the removal of obstructions like sukha-duhlha is called 
the state of Nirvana or Final Emancipation to the jtva 

Like a sage, engrossed in the highest bliss of Absolute 
Knowledge, a Muktatma liberated from the bondages of all 
sorts of worldly miseries like birth, death, and old age etc. 
enjoys a blissful state of Perfect Knowledge 

Finally, explaining the real interpretation of the sentences 
of Vedas such as “ Na ha vat sas'arirasya priya’prtyayopaha- 
tirasti as well as “ As'arxram vd vasantam prtyd'prtye na 
spris atcdi etc , S ramo/na Bhayavan ^^ahavxra Sivdvxi convinces 
the Oanadhara of the validity of the theory of Nirvana and 
removes all his doubts. (For further explanation see discusssion 
with the last Qanadhara ) 

11 The Author-His Life, Works and Dates. 

(a) Life 

Jmcdihadia Qam Ksamds'ramana is the author of this 
splendid work Very little is known about his life. Yet, 



there U no doubt th*t the Author waa a highly-oiteemod 
tohol&r of hji age * 

He was the firat Jattut writer and preacher who had 
consietentJy attempted to interpreto and explain the prinaplei 
of the Jama Oanon ( or the religions pnooiples preached by 
the greatVinoa ) in luoh a manner as to appeal to the intelieet 
of the people That is to say he did not instraot his papils 
or followers only in a traditional aiti60ial way withoot eanng 
for the inner motire or spirit of the preaobings Tbongh he 
preached the same old traditional principles of the Javxc, 
Canon he interpreted and explained them m a logical way 
10 as to appeal to their intelleoL He was therefore aooepted 
by the people as an unparalleled preacher and scholar of 
the age and hence was awarded the title of J^iiUMPT 

His knowledge was not eoofined to the religk>DB lore but 
6. H«ie tie the tributes paid to bim by eerersl oonmenUtoir^ 

«r» b i ii 

■ — TdalSoarfa la his jBns'oywha FriUu 
(u) I 

f^nrg^ ft fiwiwusi fi 

— ifwiM Candra Sun m Anara Canira 
(ui) fkwd i) 

% *mw al vaaft swun c ^^fUmj i nnAl 
snierfwaTuJijk o 

—i/oXaydpiH Bun ia bis Conmratary ea BnJusi Kfetra Sanwa. 

7 Vidt *TWT utm snwnnnt \ 

-^tddka»*na Sin u his OSnH on J~laiotpatutn, 
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he was well-versed in the sciences of mathematics, etymology, 
prosody, and phonology also ® 

Still, hower, Acatya Jiriahhadra Gcmi was the staunch 
and orthodox upholder of the traditional Canon Though 

he knew many sciences, his extensive knowledge and intelligence 
were taken advantage of only for establishing the authenticity 
and validity of the Jama Aganias Ho is therefore, taken as 
one of the pioneer dgcmia-pt adhana or orthodox Acaryas ° 

He used to take the support of logical illustrations and 
inferences only partially in the sense that such illustrations or 
inferences were quoted only if they strengthened the view- 
point of the traditional Jama Agamas, and were rejected if 
they went against the traditional preachings The example of 
his predecessor Stddhasena Divdkara is welknown Siddhasena 
was a free-minded but logical interpreter His works are 
full of original thoughts and independent ideas irrespective 
of their being different from or similar to the traditional Jama 
Agamm. The theory that Absolute Knowledge and Absolute 
Perception do not take place simultaneouly but one after the 
other, has been proved by him by the help of logical inferences 
and concrete illustrations Stddhasea thus went against the 
traditional view of the Jama Agamas according to which the 
Kevala-Jndna and the Kcvala-Dars'ana took place simultane- 
ously Jmabhandra Gam Asamas'? amanct repudiates the theory 

8 V%de i 

( Ibid ) 

9 Vide i 

f ^ oi fqq q;^ |1 

(Ibid) 

AIeo vide JTtala^asutra, ( Ed-by Miim Jmavi;jayaj% ), Editor’s 
Preface, p 7 



of Stddhtmna DtvtSlara Jn hU Vts ejdvaijfoia BhUiyn *Dd 
r«>ettxb)ishei the ori^iDs! theory of the iTatrui Agnmat that 
fi'wiZrt Z>nri Orta and A^wia Jtuina take place Bimultaneonflly 
Jiuabhadra Oai}x is tbos iroll-roDomied os the preierrer 
of the Joina tradlUoos 


That Jin<thkadrti Oai}* A^md Smmana was an orator of 
ettablished reputation la knowo from aereral aouroes The 
oommentator Hemoandrdaoiyn J^aladJtdri refers to JuuAAtutra 
Gant as Opt* Jina’)ha(ira Kfftmd S’romopdA FydiAjf(Jt**aA ’ 
Another ooiumentator named Ko^gdedrya who has written 
a eoDimentary on the t/oLa Bhd^yo paja him a tribute 

to the sanM effect m the last verae of bit CDnuuentary 
Ho sayi^' 


>rrnT wtnRww fw- 

rf l Mt ' i'ft l wR 9fr«g'rfW jjfWwnqtft I 
iTW wimmrt fttpwi 

sni, ^ HiMiRRidl ii 


No more inforutatioo is arailable about the life of this 
great Acdrya 

( b ) Works 


J\HcAKa<ira 0<tn% Kfwnd S ramofta is aaid to bare oompoaed 
the following works — 

(i) Ku ftifvaJ yala Bkdsya This welkoown work has 
been ranked as one of the most important and highly esteemed 
works of t/osnism. The author himself wrote a oommentary 
on this Bkdtya in Santknt Jtttahhadn Gcm\ has earned 


10 Fwie i^^raHTtwtwaftn ( JTTirfwr ) t 

11 Yvis *^bmt Hiitorj of Jaiwa Litorahir*' Ed. bj U D Dmsi, 
p. 161 foot-DoU 



25 


the reputation as a oommentator mainly from this work For, 
wherever he has been referred to as BJidsyci^vci^ the leferences 
have been quoted from V%s'esdvas'yala Bhd^ya But as has 
been suggested in the Profice to the Jtta Ko.l'pci Sulvci^^ it 
18 not improbable if Jxnahhcidrci Genii Ksanid Svameind had 
composed other bhdsijas as well. Take, for example, the 
following verse from the Vis'e$dvas^ayaka Bhdsya — 

^ ^ II II 

In this verse, the examples of 'poggala ( flesh ) modaya 
(sweet-balls) danta (teeth) phaiusaga (a potter) and 
vadasdla ( the branch of a tree ) have not been explained m 
details by the commentators Acdiya llemauindi a Maladhdn 
suggestively remarks that " 

(These examples should be understood in details from Nis'eetha) 

Kotydcdiya^^ also leaves the remark unexplained merely 
by saying “ (We shall explain this in Nis'eetha) 

The question arises as to who is the author of Nis'eetha 
The tradition does not give the credit of authorship either to 
Hemacandraedrya Maladhdn or to Kotydedrya So, it is probable 
that the commentary must have been written by Jinabhadia 
Gam and the sentence found in the commentary 

of Kotydcdiya might have orginally belonged to the 
commentary written by S'ti Jinahhadra Gam ksamci s'ramana 
himself.^* 

12 F^<2o Jiia Kalpa Sutra Preface Page 9 

13 Whose commexitary has not been published, but is preserved 
in the BJidrddrkara Research Institute, Poona 

14. Jinamjayaji gives another evidence for this belief In a 
tniBoellancous collection of several stray Comnientaiies ( ■which ho 
poBSesses ) the compiler gmes thiee veises of Nis'eetha Bhasya and 
makeB the following remark at the end . — 

( Preface to Jtta Kalpa Sutra pp 9- 10 ) 
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of StddMatena DtvJhira m hiB Vu ef^Ivaiyaka BfuSjytt Bod 
re-eit»Wishe8 the on^ma) theory of the Jatna Afamai that 
Kevakt IMrs ana Mod JhAna tako place gunnltaneoujly 

J\nahhadra Qanx ib thua woll-rcDomied as the proierrer 
of the Joxna traditront. 

That JxnabhadTa Oxsnx KfamA S raatana vrs an orator of 
eitahliBhed reputation ib known from Bereral BooroeB The 
ooDomentator ffemoandnUoaryn MnladJiAri refers to Jxnahhadra 
(?<jm AB “ Upa Jxnahhadra KaatHd S'romnpdi FydMytUiIraA ' 
Another coruinentator named Ko^yScdrj/a who has written 
a conimentnry on the Vi^t^Avaaxfaka BhAtya pays him a tnbote 
to the Banie effect in the last Terse of bis oomiueotary 
He taya^i 

JtT«r aitiiPww 

I 

tRnnynmi^- 

TWmmf UlraHIT ipT 11 

ho more inforuuiUoa la araiiahle nboat the life of this 
great AcArya 

(b) Works 

Jfna!>Aodra iff nmd iS raoiona Is said to bare eotupoied 
the following works — 

(i) FuestJpfMyajLi BhO^ya This wolknown work hsi 
been ranked as one of the most important and highly esteemed 
works of «7fltnunt. Tbe author himself wrote a oomiDeutary 
on this Bhdtya in S<MtkrtU Jxnabkadra Qanx has earned 

10 V¥it ( urnfer ) I 

IL Vvir *^liort ItisUrry of Jatao LiUratan Ed. by IL D Desal 
p. 15J foot-aoU. 
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composition either from the portion in the beginning or one 
at the end.^“ 

(vj Vi^cso/mva/i:— This book is a imscellaneons work 
comprised into nearly 400 \erses and is not publislidd 

as yet 

In addition to the above-mentioned five works some people 
consider Dhycnui-s'atolM which has been incorporated by 
Aca'tya Mahmaja Haiibhadia Sui-t m his commentary on the 
Avas'yala Sutias, also to be the composition of Jmahhadia 
Gam Ksamd-s'o amana But there are not siiffioiont evidences 
to convince us of his authorship of Dlmynna-S afala 

(c) Date •— 

There are no definite means that help us to fiv the exact 
date of Jinahhach a Gam Lsawd-’f'i amami btill, however, the 
tradition of various PatiCivahs throws considerable light on the 
problem The tradition of the Pa(idvah<; written after the 
sixteenth century (V S ) tells us that Jtnahhcuha Gam 
Lsamds'i amaTia flourished 1115 years after the N^iivana of 
S'^amana Bhagavdn Mahav^ia This fixes the date somewhere 
about 645 V S 

There is another theory which assigns to Jinahhadra Gam 
5oo years earlier than his commentator Maladhao i Hemacandrd- 
cdrya who is said to have flourished in 1175 V S According 
to this theory also, Jxnahliadra Gam ksamd-s'xamana must 
have flourished somewhere about 650-675 V. S 

The author of Ta/pdgaccha Pattdvah places Jinahhadra 
Gam Lsamd-s'ramana as the contemporary ol Acdrya S'l l.md'n 
Sat ihhadra Sun who is said to have written a commentary 

16 At the end of this bhdsya the only lefeience is this 

fv 5?^ I feo 3ft 

( JXta Kolyma a Preface P. 17 ) 



Unfortxiiutely these ooouDentvieB are not anihible it 
present and tto hare to depend mostly on ooDjeotores 
commentary of £bfyacatya is preserred in a tattered condition 
in the BhandtirLara Researeb Initrtate Poona The only 
aTBilaWo commentary IS tbatofSrl^(iiafiAfln Hcmaocuidracarya 

( li) Brihai Saifigraharfi — This work rons In almost 600 
reraes Acarya Maloyagxrx fifun has wntten a commentary on 
this work in. Sansknt, The work along with the Commentary 
has already been pablished 

( Ui) B^ihai Ksetra'SojriXisa^'Phh is alio a sumlar work. 
Acarya S rt Malajfogtrx Surt and others hare wntten oommen 
tarles and the work along with the oommentanes is published. 

( tv ) JUa Kalpa This work lays down ranoas 

religions practices to be followed by the Jtnna monks The 
work is also dealing with the ten types of remonstrahom 
The enbjeot of remonitration has already been treated in the 
Ohtda-ailKu and other works Jinabhadra leems to hare 
omposed this work wnb a new to treat the snbjeot m a 
precise and oomprehenBire manner 

The Idest conimentary aradabJe on this work at present 
IS the «rm of S\Adhafona In PraLrU In his CSmi Svidha- 
totui remarks at one place that there existed bodh} other 
also before be eomposed hia one hot that is not 
arailable at present On tbia (Tibm of ibtddAasm<i Srt 
Oandra &ir» has written explanatry notes in 5ansirit. 

Besides the cvmi of StddSatena there Is one more evn^ 
arallablo in Prakr-U rerboa It ia difficult to say whether it 
ib tbo B.ime rtmi that be refers to or it u diffierent from hU 
own hothing is known abont the aathor and the date of 


15 sTisTT wwrft Br w i 
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composition either from the portion in the beginning or one 
at the end.^° 

(v) This book is n niiseellaneons work 

comprised, into nearly 400 PTuXiit verses and is not puhlislidd 
as yet 

In addition to the above-mentioned five works, some people 
consider Dhyci'iio^s'dictLa which has boon incorporated by 
Acaiya Mahaiaja Haixhhad'ta Sun in his commentary on the 
Avas'yala Sutras, also to bo the composition of Jtnabhachct 
0am Ksamd-s'i amana But there are not suifioient evidences 
to convince us of his authorship of lAiaifhna-S'atala 

( c) Date 

There are no definite means that help us to fix the exact 
date of Jinahhadi a Gam Lsama-’i'o'amana .Still, however, the 
tradition of various Pattavahs throws considerable light on the 
problem The tradition of the Patidvalr^ written after the 
sixteenth century (V S ) tells us that Jvuahhadi a Gam 
Isamds'x amarui flourished 1115 Years after the N^iivana of 
S'lamana Bhagavdn Mahavh'a This fixes the date somewhere 
about 645 V S 

There is another theory which assigns to Jinahhadta Gam 
5oo years earlier than his commentator Maladhd') i Hemacandrd- 
cdrya who is said to have flourished in 1175 V S According 
to this theory also, Jxnabhadra Gam hamd-s'i amana must 
have flourished somewhere about 650-675 V S. 

The author of Tapdgaccha Pattdvah places Jxnahhadra 
Gam ksamd-s'') amana as the contemporary ol Acdrt/a S'? t 7 ndn 
Ha?ibhadra Surt who is said to have written a commentary 

16 At the end of this hhdsya the only lefeience ib this 

( Jxta Kcd/pa Svina Piefaoe P, 17 ) 



on Dhyana ^aUda, AoootrMng to thU riow JtmrfJiadra <7aw 
had lired a long llfo nf lOi jenn end though Acarya 
//«nZ>A(trfro Sun was aenlor to him by CO or 65 jears both of 
them linppened to be eontempomnei on aoooant of the long 
life of Jxnohhadra Xhia Tiev jb Dot found beoatue 

Harihhadro Siin dkl not In faot flonrlah in 530 V S or 
580 V S but he flouriBhed between 757 and 875 V S 
QB ifuat Jtnav\jttyo.ji haa BU^ested. Seoondly S ritian 
Saribtusdra Sfin hna frequently quoted Jtnahhadrtj Oa^i 
ntm$ in hie ^vas ynia VrtUu It ia therefore clear that 
%finat)hadra Oant did not in any oaae 6oar{ab after 
SarSAadra Sun, 

Aooordlng to other PatfAvcdxt all of Jindbkadm 0am 
Uar^hadi a SiP^ Devarddht Oani Uavuis ranuxna Stla^thuarya 
and KaUiineKirya happened to be oontempomnea But ibe 
history of the derelopment of Jainlatu bHowb that the theory if 
wrongly baaod. The dato of SWnan Hanl^kadra St&7 hu been 
fixed oa the latter half of the eighth and the first half of the 
0th century V Juxahhadra 0am has been placed In the 

latter half oi the 7th and tbe first half of the 8tb oentury 
y S. Devarddfii 0am k^aoia $ramaj}a and KAiaiaotrrya are 
aaid to bare flonrlsbed in the boginning of tbe 6tb century V S 

luring others aside let ns ooDsidor if Jtnabhadra Own 
and Stlantac&rya happened to fiouruh at the aame time 
The trediHon says that Stlaalcioaryo waa the priest of 
Vanw ai a the king of A^akdlapu r PBiaw If this li true tbe 
dato of SMardmeWya falls aotnewbore near 800 V 8. since 
VanaiU ja estabhib^ hla kingdom in 808 V S This plaoea 
is ildAliddrya andonUedly as the oontemporary ofJ-Oarya ifree 
ISanbJiodra Silryt Now some of the Pa^^vaiu refer to 


IT Vid4 hr\ TapafftuMiMa PattSvaU ( Edited h) ) 8rt KtdfU^ 
Vol L page W. 



29 


S'Uanlacci'} 7ja as the pupil of Jmahhadra Gam hsama dramana 
If this S'Uanlacai 7ja is the same as the commentator Kotya- 
(MTycb several references about Jttiohhctd^'d Go/m found, in his 
commentary on the Vis'csotvos'yoko Blidsyo do not in any way 
lead us to believe that S'llanldcm ya was the pupil of 
Jtnohhadi a Goni Unfortunately, the first and last portions of 
this commentary are torn out,i® but m course of his commentary 
the commentator refers to Jvmhhadi'o Gam Isama s'ramana 
at several places c g 

( 1 ) *4 q 1 

(ii) sTcT 

(ill) 

(iv) I 

Although these references show how much respect the 
commentatar had for Jxnohliadia Gaiii ksamds'ramana, they 
do not in any way load us to believe that J%nahhadi a Gam 
was his preceptor On the contrary, we find a reference which 
shows a considerable gulf of time between the dates of 
Jwdbhad/ia Gam and S'Uankacdrya The reference is this. — 

5T 11^^ 

This reference shows that there were various readings of 
Vis esavas yaka Bhasya in th.e time of S'%lankaowtya which 
means that a considerable period of time must have elapsed 
after the composition of the Vts'e§dvas'yaka Bhasya This, 
therefore, prevents us from accepting the view that Jinahhadra 
Qanx ksamds'ramana was the preceptor and hence the contem- 
porary of S’ilankdcdrya. 


18 Vide JltakaJlypa Sutra Preface pp 14-16 

19 Ibid p 16 



so 

Thdi then are Eotny diffioDltiefl m aooaptiDg Jinabhadra 
Qan\ as the oontemporory of S’Uanldtdrya or oren Haribhadrn 
SunjJ and others as ujontionetl before 

It it therefore proper to beiiere that nnlets and and! 
there is no eridenoo Bgainst the behef of the tradition, there 
II no objeotjon in aeoepting the date of Jtnahhadra ifomd- 
iramcHjo at roughly alxnU Me tttxmd half of 0u ttvcnth 
century V 8 

III Philosophy 

(a) Eihia, 

Aooording to Jainism, the main purpose of erery liring 
being on this earth tn ntrv^hia or dnal emaneipation U attained 
in the ncQuItaceoos obeermnoe of those three main dootrinei 
( I ) Right Belief ( Faith In the teachings of Jinas ) (S) Right 
knowledge ( knowledge of bis dootnoe ) that leads to Salratlon 
and ( 8 ) Right Conduct ( Perfect Conduct ^ According to the 
Jatna Philosophy behef m real existence of totiros is right 
fiuth Knowledge ot real nature without doobt or error u 
right knowledge An attitude of neotrality withoot desire or 
arersioQ towards the objects of the external world is nght oondoot. 

Virtne oonsists of the fire^fold oondoot of one who has 
knowledge and faith — 

1 Innooenoe^ir a— wbieh is not mere negatire 
abetention bot positire kindness to all areadon 

S Obsrlty and troth-speakiog 

3 Honorable oondaet-sDeb as not stealmg. 

4 Ohasdtj m word thoeght and deed 

fi RenanolaCion of all worldly mtereits. 

J<mm ethics lay itreis on both faith and works. AU those 
sations which lead to peace of mind are panya Hiqwd or in- 
goOon of mffenng is the great sm or pdpa 
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UntruthfulnesB, dishonesty, unchftstity, covetousness, anger, 
conceit etc are other sources of sin &\n is no offence 
against God, but only agamt man according to Jama ethics 

The ethical system of the Jamas is more rigorous than 
that of the Buddhisls It looks upon patience as the highest 
good and pleasure ot senses as a source of sin 

The ehiof feature of Jaimsm is aJnmsa { respect for'all and 
abstention from injuring ovorything that has life ) 

The Jai7Uis repudiate the theory of the creation of the 
world out of nothing or as a senes of accidents A.ccording 
to them, there can neither bo destnution of things that do 
exist nor can there bo creation of things rnii of nothing So, 
according to this view, there is no God netos-'.iry for creation 
or destruction 

Ja%msm looks upon God, nature, and son), as at>peots of 
the same According to Jama ethics there is no God except 
the soul *in its ideal integrity. 

The Jama philosophy tells us that the life of God in 
heaven is one of the forms lh.it a soul might assume by the 
accumulation of imnya ( merit ) According to them, Gods are 
only embodied souls like mon and animals difforont from them 
in degree but not in kind 

The liberated souls are above gods They are never born 
again, and they have no -connection with the world Meditation 
or adoration ot the Jmas sanctifies the soul 

( b ) Theory of Soul Plurality of spirits 

According to the Jatna philosophy, the universe is filled 
with jtvas Jiva means whatever is living and not whatever 
IS mechanical So, it corresponds to the hfe-elemant of 
Bergson And since it is a subject of experience it also 
corresponds to the monad of Leibniz 
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Jatnum dcxa not aeom to hare made exact diatinotioni 
between jiro tod 2 tman a-^iva and matter A jtva la a 
partwolar kind of existent being TJie liberated jiva freed 
from matter u called the A.tman Atontn meane pure oonBcloas* 
neu ontinted hj matter It exolndes all spaoe and externality 
It ij the^tra pnnfied and reUed to the higheBt spintoal status 
which 18 mere formless oonsolonsneas 

On the other hand pudgola u not pare matter untouched 
by oongoioainesa. It already bears the improsi of spint. 
Atman Is the spirit of being and matter is the negatlre 
principle of non- 4 iTiDg The latter oorresponds to the space 
of Bei^on, or the matena pnma of Leiboix. The bare 
mstenility of ptuUjeUa ib the direct opposite of spirit A jtva 
is the eombmation of the two; It is matenal-ipintaal A sooJ 
loaded with matter is inrolred In bondage All ^{{<na in 
are aaioclated with this negatire element. 

i/atflum beherei that Atman or the pure spint pure 
matter and jlro which la a oooibioatioD of the two are existent 
though the first two are imperceptible to us The pvdffoia 
ttandXa which we ie« has also an element of oonsaouaneii 
and 18 as much ajlea as otbera so far at the eiaenee i> 
concerned The ^tra and the of the Jaina* are not 

empirKwl abstractlone of Atman or ooneolouanesa and matter 
or nomKroDacKmanesa hut tbe products of an intermotion between 
the two. Strictly speaking Atman and non-atman are the 
pnmary elements. J'tm poasesaea more of self o-^tro more 
of not-aelf They represent two orden of arrangement m 
the whole 

Jrtinim belieres in plurality of apirita Tbo jtrtu are 
ouiny but are alike eternal Tbeir ebaraotenatio eaaonoe is 
oercr dcatroyed, howorer niueli it ts obnoured by external 
eauaea. They are regarded as p. asetiing aize whkh la raryiDg 
In different cases They contract and expand according to the 
iimeuiiona of the body with wbleh they are Ineorporaud tir 
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the time being Truly speaking, the essence of all jXvrts is 
consciousness and it is only superficial to advance the theory 
of plurality ot jivas It is only a relative conception and 
cannot be taken as an ultimate truth Still, however, this 
distinction of spirits is justified m the sense that it distingui- 
shes good trom the bad, Biahmanas, Ksatriyas, Fmsyas, and 
S'udtas^ from each other, insects, birds, snakes and so on. 
For, the Jama canon dictates that if there wore but one soul 
common to all beings, they could not be distinguished from one 
another, nor could they experience different lots, there would 
not be Brahmins, Ksati lyas, Vaisyat^ and S'udras, insects, 
birds and snakes All would be men and gods. We make equal 
both those who lead a blameable life and those who, in this 
world, practise right conduct ® 

Thus unlike other systems ot philosophy, Jainism asserts 
the doctrine of pluralistic realism 

( c) The theory of Knowledge— 

Like the theory of Soul, that of knowledge is also disti- 
nctive of Jaimsm The Jamas admit five kinds of knowledge 
viz , Mati^ S'ruti, Avadhi, Manahpai dya, and Kevala 

1 Mail IS ordinary cognition obtained by normal means of 
sense-perceptions We always have sense-perceptions or 
dais'ana prior to the rise of mati-jndna 

2 S'l'Uti or testimony is knowledge derived through 
signs, symbols, or words While mati-jndna gives us knowledge 
by acquaintance, this gives us knowledge by description 

20 Vide Sutrdkxiianga u 7-48 and 61 * 

21 Of BoBanqnet-" It ib freely admitted that in cognition, the 
self IB nniverBaL It goes ont into a ivorld which is beyond its own 
given bemg and what it meets there it holdB in common with other 
selves, and in holding, it ceases to be a self-contained and repellant nnit " 

( Gifford Lectures, Second Series, Chap II ) 
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8 Avadhi 14 direct knowledge of thingf eron et t 
distance of tune or ipaoe It u knowledge by olairroyanee 

ManAparydya is direct knowledge of the thoughts 
of others as in telepathic knowledge of other mindii, 

0 Kevaia or Perfect knowledge comprehends all subetan 
oes and their ranous modidoations It is omoisoienoe onlLnnted 
by time space orolgect. This knowledge wbwh is Independent 
of the aenses whioh oan only be felt and not described is possi- 
ble only for porifled aouls which are perfectly free from bondage 

The drst three kinds of knowledge are liable to error 
whOe the last two oannot be wrong 

Emowledge is protyai^ or direct when it is Immediate 
and paroiaa or indireot when it Is mediated by some other 
kind of knowledge Of the fire kmds oT knowledge mat* and 
s'rwti are jparobn and the reat pratyaita 

CttanA or eoDscioainess is the essence of j\va snd the 
two uianifestauons of ectana are percepnon ( dart ana ) and 
intelligence (^itdna ). In dartna the details are not peroelred 
while m jnana they ore The former is simple apprehensioD 
the latter ooneeptoal knowledge 

The relation between knowledge and its ot^eot is an 
external one with regard to physioal objecta, tboogh it is not 
to with regard to Belf-consoiotisneta. The oonsoionsneis of 
the is erer actire and tbu aotinty rereals its own natnre 
as well as that of the oi^eot. J^eya or oi^Jeot of knowledge 
moludes aelf and non-self Xiike light jAdno rereala itself and 
other objects The Nyaya^Va^^ettla theory that knowledge 
rereaJs only external relations but not itself is rejected hj 
the Jama*. In knowing any oljeot, the self knows itself 
Blmaltenoously Knowledge is always apportioned by the self 
ftooordiDg to them and the question as to bow oonaokiaineas 
rereal the aneonsoiaus ol^eet is dismissed by them as 
•heard smoo it Is the natnre of knowledge that reroals objeota. 
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With regard to self-consoiouaneas, the relation between 
jndna and jhcya is very intimate. Jndnm and jnana are also 
inseparable though distinguishable. In self-consciousness, the 
subject of knowledge, the object of knowledge and knowledge 
Itself become different aspects of a single concrete entity 

There are no j\vas without jndna since that would take 
away the cetana or oonscious character of the jivas and reduce 
them to the level of a-jtva doavyas and there can bo no jndna 
without selves , for that would make jndna foundationloss 

In its perfect condition, the soul is pure Jndna and 
dar^ana ( knowlege and intuition ) arise simultaneously or are 
together. In the mundane jivas, jndna is preceded by dai s'ana 

Perfect knowledge is free from doubt ( samt^'aya ) perver- 
sity ( vimoha ) and indefiniteness ( mhhrama ) 

The Kai'mas which obscure the different varieties of 
dars'ana are dai s'andvaraniya lew was and those which obscure 
the different kinds of jndna are jndndvai aniiya karmas 

These impediments are passions and emotions All 
knowledge resides in the soul though it manifests itself when 
the disturbing media are removed 

(d) Kfirma : 

Karma is another important topic of the Jama philosophy 
Karma, according to the Jatnas, is of matenal nature {pudgahka) 
The kind of matter fit to manifest Karma fills all cosmic 
space It has the peculiar property of developing the effects 
of ment and dement The soul by its commerce with the 
other world becomes literally penetrated with the particles of 
subtle matter These become Karma and build up a special 
body called “ Kdrma/tia S'arira ” which does not leave the 
soul till its Pinal Emancipation 

Jivas which are found on this world in infinite number, 
are of three kinds ( l ) N%tya siddha or the ever perfect ( 2 ) 
Mukta or the liberated and ( 8 ) the Baddha or the bound 
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!rbe tecond ranety of ^tt>tu do«B not become embodied. 
They bare aohiered their pnnty and dwell in a state of super 
mundane perfection nnooneemed with worldly aSain The 
mnndane jtvoj are a prey to Dlosion and are oondemned to 
the yoke of matter throogh an infini te snooessKiD of lines 
The freed souls are abeolntely pure and free from any tint of 
matter They are the ntrupcuUt yfcxxx leading a life of pure 
existence and infinite oonsoionsness and possess mfinhe 
knowledge infinite perception infinite power and infinite bliss 

Thus by tonohing the main distinohTe features of the 
J<ana philosophy we cnn easily remark like Sir Radhairiihancax 
that Jamuwi ofiera ua an empinoal classifioation of things m 
the onirenie and sc argues for a plnrality of spirits *' 
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Discussion with the First Qanadhara 

^ ?Tft«r ^ ^ ii? ii 

Jive tuha sandeho paccakkham jam na ghippai ghado wa j 
Accantapaccakkham ca natthi loe khapuppham va ii I ( 1549 ) 

[ 5ft% ^ JT^ ^ ^ ^ I 

II ? II ( ) 

Jive tava sandehaF pratyksam yad na grhyate ghata iva | 
Atyantapratyaksam ca nasti loke khapuspam iva 11 1 ( 1549 ) ] 


[Tho first 


S Jitubhtdr* Gspi s 

TrasislaUon— 1 ( O IndrabhllU o( Qautama gotra 1 ) You 
have a doubt about ( the cxbteacc of ) jtra ( the soul ) since 
it Is not directly perceived ( by senses ) as is the case with a 
ffhata { a water jar ) Whatever Is absolutely imperceptible 
does not exist in the world, e a flower in the sky ( I5d9 ) 

» flh OTi R^u ^ »tti «ii i»a r Ssn — 

Wififfl I arfta ar, 

d ^ hteiffft i <tid. I isY ar ftfihflda^tdO - tfmhhm i, 

tpra HYi Ynt to. l >WYtsft 

tiMwsii! fttg TOftYii^aYr hftma'inliii) a 

aw YiYiftYft aimw}Tf»i«ffft, ii 

\ (?W) (I 

IhgeM of (Aa Oairmwuary — 0 long Kred Indmfchat/ t You 
entortain a douU aboat tbo euvtoDoe of tbo »oa) For, 7011 
ootus aoTOM reasons »oii>e of whwb lead 70U to beltOTe that 
the soul exists whereas others nuke you eunuiso that the 
soul doofl not oxisL The Uttor are as ooderi— 

The soul does not oxigt for it ia in no wa^ porooptibla by 
pnanarta ( diroot and ralid proof ) produced by 
a sense-urgsia as is the oase with 0 t^futia. Whaterer is 
tUytuUnjmUynLM (absolutely iuiporeoptiUe ) is certainty non 
existent In this world a y a dower in the sky Whaterer 
exists is oortaloly jierDCiTod — roalixod by prot^<ih<t prrtm/ma 
f ff M pitebor This is a ryoiirtla dndftnia ( a negatire 
example jL 

Some one may hero argue that though (unu ( oleotrona ) 
are not within tbo range of praiyoixt prain/iifu they arc so 
to say inrlslble yet they do exist. So wbat about them f 
The answer Is that no doubt tlioy are hnpenfOptlUe to os 
as wtns but when they are tiansfornied so as to perfonn the 
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functions of a pitcher, a cloth, etc , they no longer remain so 
Such 18 not, howoi er, the case with the soul It never attains 
a stoo-o when it can he directly perceived. The adjective 

Q 

atyanla, la hero used on that account 

— Notes — 


^ SHTTunj;— anena. 
%ti 2yi’ttm(ma7n That by which a correct notion is amveil at, is 
called a pro77ir/??a hctxih 

pianuinam Pramana is the moans to Inowlodge 

Pramana is the doctrine of ^JiT^i^^-syachMa which lays bare 
the 7choh' trittJi^ which is the synthesis of extremes and not 
absolute extremes or fragmentary truths 

'piaUjaUam ctWT 

Indrxym'tha sanmlMv^a-janyam jTianam ^^u^i/uAsu/n — know- 
ledge denved directly from the peripheral contact of the sense- 
organs with their corresponding objects 


2» aiyaUa jii 077107/0771— 

— •JTianalai'analatve <;ati jiianalvaiii 'pi'alyalsa- 
pi amanalalmnam Sense-perception moans direct knowledge 


f%f-fl 5 #ii 11 n 


(n'lo) 


Na ya so numanagammo jamha paccakkhapuvvayam tam pi | 
Puvvovaladdhasambandhasaranao linga-lingTnam 11 2 ( 1550 ) 

II II ( ) 

Na oa so numanagamyo yasmat pratyaksapurvakam tadapi | 
Purvopalabdhasambandhasmaranato linga-hnginoh \\ 2 ( 1550 )] 

Trans 2 It ( the soul ) is not an object of anumana 
(inference), for, this (anumana), too, is preceded by pratyaksa and 
IS the outcome of the recollection of the (inseparable) connection 
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Jlotbbadn Ga^'s 


[ The Srtt 


pre?km5ly observed In the case of a UAga ( e characteristic or 
an indicatory mark) and a liAgui (one having such a liAga) (1550) 


I fm t sirts^; 

<ji<nA5tRi iTTO ^fR-SlTlftn’i’i 

^ TOOTI^ llWVTf^Rrta*^! W^r-WOTUTfl^ 
<IK xv i a "T^ TOrfffi I 

f?f^ <pnmd[k»fl \t(S«iir4 

BtT’i >1^-“ >w «pt ’JTOt st >rt>rt 

w *uh«h\ wii%, (TPn^ 

ftnprpi-^*^^TOT«iTW?t m imrar san^w 
^ ^OT^ ir fe<^ art TOift farw nwft°r gnF«n 
’iswwf^Jvwg^’OTi gtsimi 

! ?iira,i wi tpr II >? II 


D C— -The BTUteDoe of the bouJ cannot bo proTod by 
anvnuma ( inforonoe)' for after all Una anumana is preceded 
bj pratyaha pramatia as if soggested by the second bemuUoh 
of this Terse 


Whaterer rereals an otgeot which is imperceptible to the 
semes is oalJed t^lwya or whaterer throws light on a eonoealed 
objeot IS a {i>j^ and one that has a luiya ts called a Itnfftn 
For imtQooe smoke is the Itnffa and fire the IvifftA, To gire 
another eiample triolaira ( performanoe of an oetloa ) Is the 
lin^Q ami «ni/yatt>a ( impermaneace ) the lm<7ut. 

An Inseparable eoQDeeCinn between smoke ami fire In the 
form nf eOect and oauie — the eonneotkm which is direetly 
perceived m a kitchen eto can be established In two ways vtt^ 
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by anvaya (positively) and hy vyaH') ela (negatively) Wherever 
there is smoke, there is fire, is an example of anvaya\ and 
wherever there is non-o\istonco of fire, there is non-existence 
of smoko, IS an example of vyatircla 

The recollection of the inseparable connection existing 
between smoke and fire, helps a man to infer the presence of 
fire, when ho sees clouds of smoko rising to the sky, either 
in a forest or on the top of a mountain or the like For, he 
IS then reminded of having soon fire when smoko was found 
coming out of the kitchen or the like Thereupon, he works 
up a syllogism, as under — 

Wherever there was smoke, I previously saw fire there, as 
in the kitchen and elsewhere 1 see smoko hero , so, here 
there must bo fire Thus, he rightly infers fire in view of his 
having previously noticed the inseparable connection between 
smoke the linga, and fire the hngtn, and on his recollecting this 
connection while drawing the inference 

But in the case of the soul, a hngtn, no connection of it, 
whatsoever is directly perceived with any one or more of its* 
hngas Such being the case, there is no room left for the 
recollection of an inseparable connection between the soul and 
Its hnga and hence there is no chance left for establishing 
the existence of the soul by ctnuTncincx 

Moreover, if the inseparable connection were to be observ- 
ed m the case of the soul and its h7iga, the soul would be 
directly perceived, and in that case, there would be no necessity 
to infer its existence ^ 


— Notes — 

anumana (from aj anu, after, and m m5, to measure 
and hence to know ) m so called because by means of this 
particular kind of knowledge, a thing though remote in time 
space and nature is measured out to the mind, after one has 
eco eo ed the relation of inTapiahle eijifa tiySyl,. concomitance, 
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Jinabhadra G«^i 8 


[ The flrft 


bettreOQ f^HT koown &■ ^ hetv c, g ^ dhtma 

Brooke Bod fa f^Hi ^*^9^ tdw known bb tadhga, e. g 
vaXiu fire 
It ij bbM 


n V ^ < 

5f^ nmaft ^ II ^ II (t'i'it) 

Na ya flvallngasambandhadarisannmabbO jaO purw saraO | 
TalUrtgadansanfid 0ve sampaccaO hojffl h 3 ( 1551 ) 

[ ^ ^ ^ s^l WTBI I 

ji^^ ii ^ ii ( IH'a? ) 

NacsB jlTBlifignBambandbadBriaQBm (tbbndyBUb pnnab sroarBtBb i 
TolhajBdBTianBjjlTo Btrupra^jo hharet I 8 ( 35fiJ ) J 


Trans —“i There has nof been (previouslj ) seen (aoy) 
connection betv-een the soul and Its lirjga the recollection of 
which along with the sight of Its HA^a can lead ( us ) to a 
convKrtlon about the ( eiKislence of ) the souL ( 155! ) 


151 pa I ^a i ^MHiP r «mi4H 'lOi/Art 

^sft (if gilv imim snmftft 3^ 1 :i 

n* ^ li ? iKW\V n 

D C — It u no u^e oiguiQg that the eilatence of the Bool 
can be eitAbltshed by an onwwma which ii ordinarily met frith 
Bi In the co^e of the ntotlon of the Sun To put it explicitly the 
Sun ii In rootwn for it reaches another region af h the oaae 
with Peradatta. As regnrda the Sun thl^ inference b ralid 
fince we (haOnctly see that Pevadatta wb<> la hero o tlr^ania 
dAfirmin 1 serving aa an illuatmtlon goea liko the Sun 
to another country after he b«a retorted tu motion Put at 
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far as the soul is concerned, no knga ( also known as hetu ) 
which IS inseparably connected with the soul, is directly 
perceived in any distanta, (example) whatsoever Thus, the 
samanyatod') sta anumana is of no avail here 

The existence df the soul cannot be proved by aga/nut 
( sonptural authority ). 

Nagamgammo vi ta6 bhijjaT jam nagamo’numanao i 

Na ya kasai paccakkho jivo jassagamo vayanam ii 4 ( 1552 ) 

^ ^ sftqt II « II 

N&gamagamyo’pi sako bhidyate yad nagamo’numanat i 
Na oa kasyacit pratyakso jivo yasyagamo vacanam ii 4 (1552) ] 

Trans —4 It ( the soul ) is not even within the range of 
agatna ( scriptural authority ), for, agama is not ( quite ) distinct 
from aminmna Moreover, the soul is not pratyaksa ( directly 
perceptible ) to any one whose word is agama ( 1552 ) 

5r?rFirnTtT 

5i*n4 ^ 5 ^ 
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q3*q:, «Pi sfwn ^ i «Rcft 

MroEiu^EnffW !}iw[ inrrx, g# 
a^7ft-“ !ww wf-sTOnifEi^ft'n? •tft^hnftg^iH'i'ft 
uwi?^, ^Jjrr'STO’trf^gMgg^’’ a? tottoi i a 

WqggiH wift 'tw’Tii <JWKm iR’nj ^fii aiNHmaa 

‘ sffiROTft ’ ^ II 8 ( t W ) II 

D O — The eisBtenee of the bodI oannot be estabUehed 
by offoma for after all offotna cannot be eeparated frorn 
orntmana as really speaking affoma is ( a land of ) anvmono. 

Agxuna is defined os ttAda prwnana end aabda ( word ) 
IB two-fold nt^ ( « ) drUmiJio-vtio^ ( pertaining to an ol^eat 
which IB Been ) and (ti ) a-dr/far<A<t-ctfCiya ( pertjdmng to an 
olgeot whioh is not teen \ 

The ooonotion which is amred at, by means of a taixia 
and which is aseociated with an object that is seen is really an 
outoome of anwrutao. For instanoe first of all, one notieee 
that the word gfuUa is used for an object whoae belly u 
round and extensive wboee basin is raiBed ap and boUowed 
out, whose neck ib round and wiueb is ni.ide Qp of eerth 
Thereafter when he hears “ bring a gha{a ** he begina to 
refiect None else but an object wboee belly is round and 
extensiTo eto^ is styled as gMata^ for the word gkato is 
reierred for thm object only— o fact notieed in the shop of a 
potter I hear the word g/ta^a ao I ahould bnng an object of 
that very kind ru. one wbieb is roond extensive etc. Haring 
BO inferrod, be brings a ghtUa Heoee it will be seen that the 
ifi/dck ^mtawp% wh^b is associated with an oijeot that is seen 
is not separate from anwnana 

To think of the soul the word tool is not used for any other 
object but the body Had U been however so used one would 
have been convinced about the existenee of the soul. 
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The bohda p>ct7?ia?2a associated with unseen objects like 
heaven, hell etc , is also, really speaking, not separate from 
anumdna For, the knowledge connected with unseen objects 
such as heaven, hell and the like is pramana^ as it comes from 
an dpt<x,, a reliable personage whose word is true — a fact noticed 
when ho predicted a lunar eclipse, a solar eclipse and so on 
Thus, here, too, the validity or truth rests upon inference 

There is none to whom the soul is an object of direct 
perception Had there been any one of that type, his word 
would have been looked upon as ogama, and on the basis of 
this aganui, the existoueo of the soul would have been admitted 

Besides 

=^mwr ftwr newt i 

1% di w H It 

Jam cagama viruddha paropparamab vi samsao jutto i 

Savvappamanavisayaio jTvo tti to buddhi u 5 ( 1553 ) 

[ TOW 5^: I 

Yacesgama viruddhah parasparamato pi satusayo yuktah 1 
Sarvapramanavisayatito jivo’sti tato buddhih II 5 ( 1553 ) ] 

Jvfl/ts— 5 Furthermore, the agarnas are mutually contra- 
dictory Consequently, on that account, too, { your ) doubt is 
]ustihable Ycou ( therefore ) believe that ( the existence of ) 
the soul cannot be established by any of the pramanas ( 1 553) 

^ ^ TOfI — 

31T^ — 


2 
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JI5 I WK "REfSa ajfar ii ? II ” I 

ajtrorn — “ ftfRW gjpgia aR^Ti3 

ftawfil, a ^ Uc<t ff^ |J.ft<l I ” 

gnawi-" a w ftwi l sss! " i 
»n?JnsftaOT?^ai;a«rmj>3 am ^ — “ a ft '4 

My(ftw ftnri sftaaftwfinrfe, s«0t m mna ftm sfSft a 
ma> ” am, “ stfiftrt sjm^ ’’ ^fmft i 
mftmif a irtora^— “ sifta jaats^a? at^si 

" ^wtft I 

aviPn>ma maar samm smaatja mnrnrajmaw^ i aa^ 
SEg»an - 3ai n aaw i i» ^ sft a mift I aa ft “am i ft ^ m 
aaai i aT HMaafttw^^ H 'ftt U^aft I a »t?Rm 

^faa. ftaaasmiOTajgt aatflsfta, a^i^aiaimiaamiasTai i 
wm ssaro-ftmaaf ^hg?m ftma I a, dmaft 

ftmatmftqmmt a ^>r a; w t^ i miWW^sft ^ a aaft i 
a ft fpi ^ m <Rtsm^ mmaaafta atma, airm^ a 
aiaaia' i ama^ ataaraftaariiat ^ta aa aft[i, aiataaia 
aaiaimnjafaaaritaaT^ aftftaaTamsaiaiaaaBaaiaftaa ■p 
^ta ^mqi i titam ii h ( ) ii 

D O — The feet th*t the n«/(*mnj of the Tenoui expounders 
of rcHgi n are opposed to opo aaother Jusdfio* ooe to doobt 
the existence of the soul rather than to admit it. Fur iostanee 
autne f the i^imn$ propound the non existence of the soul 

T« cite an example the ViV»l u-~the athel Uj— ’ hedonists 
say — 



Veda ] 


Ganndharnvrida 


11 • 


Etavan eva loWyam ydvun 'imh %yagocarali I 

Bh<xdi e 1 vrlapadam palya yad vadanii hahulrutdh 11 ” 

This moans — This world is only as much as is within 
the range of the senses My good lady ' see the foot-prints 
of the wolf. Highly learned individuals also say so. 

Bhatto, too, says — 

“ V%jTtd7}aghana cvMichhyo bhutehhycfh snmuUhayo. tanye- 
vdnuvinasyati, na ca p^'Ciyasangnd'sU. ” 

This means — This material body which is nothing else 
but consciousness, after having been generated from the five 
elements, is dissolved into them and there is no clear conception 
for future life 

Sugata says — 

“ Ea 1 upam hhilsavah ' pudgalah ” 

This means — 0 saints 1 rupa ( form ) is not a soul. 

In the cigamas, we come across passages which admit tlie 
existence of the soul For instance, in the Fedct, we hear : — 

“ Na hi va% sa lai'hasya pi'iydpi'iyayoi' . apahatu asti, a 
sartram vd vasantam lyiiyapnye na spioiMtah. ” 

This means — ^There is no destruction of pi lya (attachment) 
and apnya ( aversion ) in connection with the embodied soul 
Attachment and aversion do not affect a disembodied soul 

Also ‘‘ Agmhoticuni juhuydt svaigahdmah ” 

This means — An individual desirous of acqmrmg heaven, 
should perform agnihoto ct ( a sacrifice to the god Agni ) 

The dgcvma of the Kdptlas says — 

“Asti puruso akaitd naguno hhoktd cidi'upaTi ” 

This means — There exists a put usa ( a personal animate 
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entity ) whwh is not the doer of aoUona which is de?oW of 
qaahdef whuh is the enjoyer ( of pleojore and pain ) and 
which IB the embodiroent of oonaoiouBness. 

ThoB Binoe the rarkiUB agawKu are motoally antagomstio 
the euBtenoe of the tool cannot be estahUahed eren by 
upamana promana ( the proof of analogy ) YaAa pou 
paoayoA meanB that a oow reaembles a boa guTaeOB a Bpooies 
of oi 

Here the reflemblance helps one to realm a distant object. 
But in the entire aairerae there Ib do ol^eot whataoerer 
that regemblei the aonl Snoh being the case there 1b do 
poBBibility of ettabliBhing the existence of the sool on 
comparing it with an object resembling it 

It is DO ose adranoiDg an argniDeDt that hala ( tone ) 
ahaaa (space) dw (direetion) etc resemble tbe sool] for there 
IB DO QDiforauty regarding the exposition of their natore bo &r 
OB the difierent systems of philophy are oonoemed. And 
hence the same tronble 

Bren oHAcpotii ( prestimptiOD or impheation ) does not 
help os There does not exist any soeh object seen or heard 
whose JustifioatKio depending npon the send cannot be established. 

Thus when the existence of the bodI cannot be prored 
by any one of these fire pmcKmo* each of which eBtaUiBhes 
the existence of an object, it antomatioallj follows that it oomefl 
within the range of ab^&ea ( non-existence ) the sixth praatomi 
whose function is to prore non-'exiateQoe 

Tbtn the soul does not exist. This finishes thepumipalsri 
( the view of the opponent X 

Kow follows the refutation of the argnment — 
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’Tlw ! ^ • 

ii^u (n’^«) 

Qoyama 1 paccakkhu cciya jivo jam samsayaivinnanam | 
Paccakkham ca na sa]}ham jaha suha-dukkha sadehammi ll 6 ( 1 954) 

[ ^fNnr 1 ^ I 

^ ^ II ^ II 

Gautama 1 pratyaksa eva jivo yat samSayadivijfianam 1 
Pratyaksam ca na sadhyam yatha sukha-duhkhe svadehe II 6 (1554)] 

Refutation— 

Trans —6 0 Qautama I the soul is indeed pratyaksa to 
you also, for, ( your ) knowledge about it which consists of 
doubts etc, is itself the soul What is pratyaksa should not 
be proved, e g., weal and woe in one’s bod) { 1554 ) 

I sfkt, jnrrqr- 

^ I ^ m m ^ I 

^ ^ ^ ^ iWTT- 

d5iT 1 

tlfq 5T^ 

“ ^1^ 5T?w:, 

f^^UTT^, 3I5r 51^^ 

11 ^ II 

D O O Gautama 1 the soul is directly cognizable even 
to you , so what is the use of resorting to other pramanas ? 
If you ask a question as to how the soul is pratyalsa 
( directly cognizable ) to you, the answer is this 

This knowledge of yours, of which the existence is 
proved by your own experience of it, and which you entertain 
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in your be«rt, la the sonl itaelf for this knowledge ia ideotio*! 
with the flotiL 

What could be decided by fixU^fol^a should not be 
eatnbliihed by any other framana No proof Is reqoired to 
prore the exittenoe of happiness misery eto which one 
experienoes m the body It is futile to adronoe an argument 
that thoogh the existence of the nnirerse oonaistiDg of villages 
and oitlea is Belf*endent yet it Is to be prored to far as a 
mhihat is oonoemed For the argument snoh as Niralambani 
sorre pntyayal^ pratyayatrat arapnapratyayarat that ia to 
say all oonviotions are devoid of any substratum, alnoe they 
are oonnotioos like the conviction of a dream-an argument 
which can be advanced by a nUuliat and which la a Ixtd^oia 
pramoKi ( prejodtciog ovldeooe ) has already been refuted. 
And here there ia no hadKaha promona in the ease of 
pra^>dbfa which reveals the tool 

The exiatenoe of the aonl la eatsblisbed by pnUifoifa 
pramana for the following reason — 

U II vs II (t W) 

Koyavnm knreml kAham vaTiornnham poccayfl Imflll ya | 

App5 sa ppaccakkho tncfltoknjjovoesflfl. h 7 ( 1555 ) 

JTum a iirnqj»ife* 'i >iMg i q ^ II « II ( I w ) 

Kritavan knrooil karhyami vabajitobampntyayadnBmaoca ( 
Atnu aa pnUyakwtraikalihak^opadeikt II 7 ( 1555 )] 

Trans— 1 Or this soul b prat/ksa owing to Ihb a/tam~ 
praiyaya ( realization os “ I ) In I did I do, and I shall do 
—the pratyava which b associated w ith functions pertnlnlng to 
( nil ) the three tenses. ( 1555 ) 
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Vfida ] 

^sq qqqf^^: SRI^T^t, dfo^H<i'rM^ldd^l 
q^Hgcqt ^sqq^JRqq:, qqqiiqfq “ ^^qTsqqRqr ^ 
Jiq?i^ 1 3iq^f^qrqqt Hi^qrf^qjt, wf^qj^qr^l 
^qq; qqqfqfHT qr^-qtqr^^qiq^^qs^q^rsscqqr^qj^q 
q^q>TTqT^, ^qrqrfqra n vs ( ? W ) ii 


J) Q — In the expressions such as " Irtavan aham ( I 
did ), Im omyaliam ( I do ) and karisyamijahom ( I shall do ) 
uUavan aham ( I spoke ), hravhnijaham ( I speak ) and vaLsya- 
myaham ( I shall speak ), judtavan aham ( I know ), jane'liam 
(I know ) atiA jhasyamyaham (I shall know), etc -the expres- 
sions which are associated with acts governed by all the throe 
tenses, v%z , past, present and future, there is aham-iii alyaya 
( the realization as “ I ” ) This aham-pi atyaya, too, establishes 
that the soul is i^iatyalsa It should be borne in mind that 
this aham-pratyaya is not based on anumana, for, it has no 
hnga Moreover, it not even proved by Zigama etc , for, even 
children, cowherds and others have the conviction of this 
aham-23ratyya based on self-experience, though they are not 
conversant with 2 ^'^ amanas such as agama etc, and that they 
have no such conviction regarding a ghata, a piece of cloth etc 

Besides 


ef ^Tit?u c n 

Kaha padivannamaham ti yakim atthi natthi tti samsao kaha nu? | 
Sai samsayammi vayam kassahampaccao jutto ? 8 ( 1556 ) 

[ filfq q ^ I 

^ =qTq ^TfTsirqqt ? ii il ( ) 
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EAtb&m pmtipaaDaiuAhADi iU ca kimasiui 

numlti sariiisTal} kathani nu I | 

Sati aamfeyo cAynoi kaayahain praQrayo yukUlj ! II 8 {1566) 


Trans— ^ When there b no sotil, how do you admit 
abam ( the rcaJliatlon as I ) )? flow can there be n doubt 
as to whether It ( the soul ) fc» or not ? Or IT tlicrc b a 
doubt In whose case b thb aham^praiyaya justlTlQblc? (1556) 


1 ««rTOfir ^ “ jit^ ’’ ^ffr irfirro mr, 

ft^PwlsgTitRiraWI^l ! I ^ 

aft 

‘ ftmaRa atfta ’ ^ft awsi aw pi 
iipftt »n»ii<<wi i H¥i ifftFi ayn iq . ‘'a win' ’ ^ft*Pi ift 

3s<ft, ftj s ft a a^gwnraawi?^ ? ?ft ii <: li 


D O — ^Hallo ( when tho bouI ib nonKnistaot how is it 
that you admit oAom 1 For It is a Botllod faot that b tho 
aheenoe of a vtfayo ( an ob)oot ), there !■ no soope for a 
( one having an object \ If your reply i» that thia oAum-jTutyriyo 
bai tho body alone for vtfxyr* u oonflnod idmply to the body 
this aA<Bn-proty<^ ahould be poBflble oven b tho oaso of the 
body which baa been giren up by tho soul 

UorooTor If thU abam-jrraUfUya aaaoouitod with the sonl 
anaeB how can you hare a doubt as to Itm ahtm omu ( ami ) 
or nami ( am I not ) ! For on the contrary In aueh a oaae you 
ought to be in a poaition to decide that I Bin owing to 
the tadbhftm ( proBonoe ) of tho twul rooli/ed by tho abam 
jnvityoyti. When there Is this doubt about tho oiiitcnoo of tho 
tool, u there no ioopo for Bueh a protyayo owing to ItB 
bebg boBeloBB ! 

If tho non-oilstonoe of tho Boul 1 b adniittod tlioro lij no 
poBuOxhty of a doubt regarding its eiiitenoe 
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rRsi i% hhstt ? i 

^ nt^m ! ? ii^ii ( nH's ) 

Jai natthi samsai cciya kim atthi natthi tti samsao kassa ? I 
Samsaie va saruve Qoyama 1 kim asamsayam hojja ? || 9 ( 1557 ) 

^ 1 \\%\\ ( ? w ) 

Yadi naati samSayi eva kim asmi nSsmiti samsayah kasya ? | 
Sam^yite va svarupe Gautama 1 kim asamsayam bhavet?|| 9 (1557)] 

Trans —9 If the object about which one has doubt, is 
certainly non-existent, who has a doubt as to “ kim asmi nasim ” 
( whether 1 do exist or I do not exist ) Or, Qautama ! when 
you ( yourself ) are doubtful ( about yourselt ), w hat can be free 
from doubt ? ( 1 557 ) 

*3(5(1^ JTTnEd 51^ 3Tf^t{jfrRTr 

era ^ ^ 1 1 5m?f- 

sn^-^'TT^t^ra ^rarq^isi^f jn^: i « 

^ qhra I ^ ? 1 

^ ktr: i ^ 

SI^TORR RPR^ ‘‘ 3I?^Rijr: 

^ f^: 

I gsfj « 

^ 5i%5n:R^ 

3 
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“ Jtrai it l 

n<«m r ^*iiftt |sfei^ q^! , q t) y ?OT i igr^iftra;! i 

ntyiqiqt •n MHiuiq»(?mnw Mj^iAwPaitsfil, q<pnn 

°II 3 'TW qn i u|Rl^ 'qRqft frre II 


D C— If after all there la no one hke a soul to entertain 
a doubt who can bare a doubt ai to whether I oust or I <h> 
not exiat ? Doubt la a guna ( an attnbote ) known aa vyiUtna 
( knowledge ) and the g%ina has no aepante existence from 
ita ^im ( one haring an attnbote ). 

The bodj oannot beoome the gvmn of doubt for it ii 
nuota ( eorporeal ) and jada ( Inanimate ) whereas knowledge 
u oocfrto ( IQ oorporeal ) and hofifui-rupa ( an ombodlment of 
conaeiooaness ) 

The ffxina and its ffttntn oannot bare an unlike nature 
otherwise rttoao (space) will booome a pumn of rujxi (ooloor etc) 

Farthermore G.uitainal how can he who la not sure about 
bis own erlstoneo — who has no self oonfldeDQo»-ftaj snythlng 
definitely about the rest, suoh as h2rTn(i4>aa££An ( bondage and 
ama1gatmtk>D of lartTwoi and meLfct ( liberation ) oto. and 
also about a ghala ( a pUohor ), pnU* ( a piece of cloth ) and 
tho like t The oniwer is obrious that he cannot. For the 
deoreioo regarding all things depends upon tho decision amred 
at In the case of tho souk 


Morcorer one who ignores the Belf-^erWent sonl which 
can be renliied by aAam-frro/jroyn sails in the same boat as 
one aim says that sound is olways inaodlble He Is then 
resorting to a prilf iliAoro ( a iDoQk*assertbn ) which is contrary 
(o tUrecl eridencc His stand U further opposed to ralld 
Inference like one who nuy say jVi'ya^ tribriofi ( sonod U 
eternal )— the ralkl inference whwh will be dealt with hereafter 
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Further, one who comes forward to say that * I do not 
exist ” after previously admitting that I am one having a 
doubt, IS contradicting himself like a SanJJtya ( a follower of 
the Sunkhya system of philosophy ) who may say “ Anityah 
\arta ” ( the doer is impermanent ), “ Aaitanah atma ’’ ( the 
soul IS inanimate ) etc 

Moreover, one, who denies the existence of the soul, which 
IS well-known to children, cow-herds, and women, entertains a 
belief inconsistent with the popular one and can be compared 
with the one who says “ Acandoah iasi ” ( the moon is devoid 
of the moon ) One, who says “ whether I am or I am not ” is 
contradicting oneself like one who says; “ Mdtd me vandhyti^' 

( my mother is sterile ) 

This view being thus opposed to etc., the lieiu 

(the cause ) is a-siddha ( not established) owing to its non- 
existence in the 'paisa ( subject of inference ) 

Besides, this lietu is also anaikantila ( inconclusive ), 
since none of the five pramdnas has any scope so far as the 
measure of a pa}a of Mount Himavat and the existence of a 
p%sdca ( an evil spint ) are concerned 

Moreover, since the existence of the soul can be proved 
by inference — a topic to be just discussed, the hetu is m'i'uddha 
( contrary ) too, as it is associated with the v%p)alsa ( dissimilar 
instance ) 

The existence of the soul by direct cognizance, is proved 
in another way — 

ft Vqf goft II a 

QunapaccakkhattanaS gun! vi jlvo ghado wa paccakkho i 
Qhadab vi gheppai gum gunamettagghanad jamha || 10 (1558) 
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[ «r p nmi i 

mitiR giil( g>ift gw»imt*nit ii ?» li (tH*\<s) 

Ga^iapretjakfotTato gti^yapi jlro gba^a ira pratyak^^ I 
Ghotako pi grlhyate gap! gapam&tngnihapatoyasiDatll0(1551)] 

7>7ZJ — 10 Ttie soul v,hlch b guiflfi Is self-evident owing 
to Its gojjas being so ( scU-evIdent ) as b the case with n 
pitcher For on realizing the gmfos only the gwfin e the 
pitcher too b realized ( 1558) 


g^ sJWi, fimftHT- 

gw sww a iirinil fBi, WT TO, !img*ni 
SWJl, WT gift *-4l(^g«IMt<IS|«l\’f Si^l, ftlT" 
H i Rg »i armi,<( i ^i<m ' t)ft 1 3tn-3Pta#g€tsiig^, "twniuygn 
>**^1 ^ STOWsi^ 1 a^fwg., ’rat Hiwsg^s 

^ftdg>i|l , ^PsCTO!^, II t » II 


D 0 — Tho giimn vu^ tho soul jb certainly prolyai^ beoaUB# 
its ffitfjat BQoh ai smrtt ( remambranoe ) ( deaire for 

knowladge ), ctitrta ( desire for action ) ( deilro for 

moTemeots ) and doabt etc, which are IuimIb of knowledge 
are Belf-eT>dent qb they are ©iperienoed by onoBelf One 
wbote gUN<M are praiyalsa u noticed to be prti^yaino for 
mitanoe a pitcher 


The gumu of the booI ore pratyai^ Therefore the soul 
IB praiyalta Jtut as ilnoe rupa ( ooloor ) eto^ the gweu of 
of a pitcher are protyoiM the pitcher too is praUfoita 


Such Ib the case with the aoul as its guno# vtt, xnpiana 
( knowledge ) etc are pmtjol** 

Some one may say that this argument ib anotLoniHa 
^ Twioni y for the iobdo ( Bound ) which la the gtma of aLasa 
( spooe ) IB prattfohfi yet <ilasa Ib not pratyohwi. But thia 
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18 not correct, for, sctbdct is not the gunct of dldsct, but 
sahda ( sound ) is rather the guna, of pudgala ( matter ) as 
it is atTidriyala { cognizable by the sense-organs ) as is the 
case "With colour, etc. — 

When the gunas are pratyalsa, how is it that the gumn 
IS also of this type ? 

The answer is — 

3t5ftwi5ft ^ goft #51 ^ stnr dtwivft i 

^ goft || || (Wi%) 

Anno’nanno va gum hojja gunehim jaT nama so’nanno | 

Nanu gunamettaggahane gheppai pvo gum sakkham n 11 (1559) 

[ m Snft ^ ^ I 

^ lipft inm (^W) 

Anyo’nanyo va gunibhaved gunaih, yadi nama so’nanyah | 
Nanu gunamatragrahane gj-hyate ]ivo guni saksat ll 11 (1569)] 

3if ^ Ji ^i?i^ # 'raroi I 

goT^niwsTt ^ i^=^sii? u n ii (n?.# 

Aha anno to evatn gumno na ghadadab vi paccakkha | 
QunamettaggahanaS jivammi kaO vicaro’yam ? u 12 ( 1560 ) 

I II \R II ( ) 

Athanyastata evam gumno na gbatadayo’pi pratyaksah | 
Gunamatragrahanaj]ive kuto vicaro’ yam ^ u 12 ( 1560 ) ] 

Trans— 11-12 The gumn may be either distinct from or 
identical with gunas If it is really identical ( with the gunas ), 
the gumn, the soul, is surely directly realized, on the realization 
of ( its ) gunas only If, however, it { gumn ) is distinct, then 
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the gnrjlns such os a pitcher etc, ore not praiyaksa owing 
to the realization of n>crel) gaqas ( Such being the case ) 
whence is { the scope for ) thb thought of non-czlstence ns 
regards the soul? { 155^1560) 


I mil aft 

sritai-at *wnaa 5 at a a^aaSi 15a, warafttaaii 
a 3»ft aw^ iiauuMW^'a atsft mia 1 
>nig3pFa1sfa<sa?aiTqa aa 5 <ft 1 aa aft aaraatsft jftft 
a amt', aa a lt a a'taCT fmftgaara^a apn^ 1 at 
a^aitai^aTtp aaaa^sft itaw apit, aar aa trfft aaaa, 
aa^mpta gftft g«n ra 5 %, aft aniatStsft a jftrapit 1 
aft TOft ata ft aat^saraft^ ara aaai %aa ftaift 
atftataftaat aaa^ i a fVaa afta ” raift^i 

aa j.«tfttftaii ^Kft a at#f gan, ^taa^atataw^ aa^a 
aa aaitat 1 aftaaimtft aaratft 1 R:^ gftift gaiataaf 
jaaftsagaaoiaft gaft aag, at gt at am', aarft aiaiftg 
ftra! aaanar gft mtsaa^aift ii(? 


D 0 — The pwrni nuiy b« oHb«r Beparate or DOD-Beparate 
from its gunas If It is DOD-«eparmt« t identkd than on 
realizing knowledge ete wbuh ore the gvntu of the aoul the 
jrwmn the soul is directly realized. The underlying argninent 
is M follows — > 


That which is not separate from another is realised on 
that another being realized a g ooloor in a garment. To be 
explicit a garment and its ooloor ore not Bepnrate so when 
the ooloor is realized the garment, too Is realized. 


The gvmn Is noQ-eepnrate from the ^wnot Consequently 
when the ^wmw are directly poToeired the giamt too it 



«. 23 :• 


Vfida ] Ganfidharavada 

certainly realized If the gumn is really distinct from the 
gxinas, then, such being tlio case, the gumtis such as a pitcher 
and the like, are not 'pv(ity<xKi>(x> when only their gu7icts like 
colour, which are separate from the guntii, are realized. That 
which IS distinct from another, is not realized even when 
another, which is separate from it, is realized As for example, 
a pitcher is distinct from a piece of clotli So, when one is 
realized, the other is not realized If it is desired that gunas 
are to be looked upon as separate from the pnnwi, then, oven 
when the gunas are realized, the gumn remains unrealrzod 
Hence, when the fault of non-realization is applicable oven m 
the case of pitchers etc , why should the question of non- 
existence arise only in the case of the soul, to the effect that 
“ paccallham jam na ghtppai gluxdo vva" etc ^ 

There is really no existence of the gutnis apart from the 
substance of which they are the gunas, so, when the gunas of 
a pitcher are realized, the pitcher, too, is certainly realized 
And the case of the soul ps parallel 

Furthermore, even though while assuming that the guncts 
are separate from the gumn, the gumn becomes or does not 
become pi atyalsa ( when the gunas become atgaksa ), yet 
the gu7iin, the soul which is distinct from its gunas such as 
knowledge, has its existence proved even by your own admission 
Anticipating the opinion of the disputant, the author says 

31? Jlsrfh 3 iR« 1 gift ^ q ?t3lt rag I 

^ ^ ^ II II 

Aha mannasi atthi gum na ya dehatthantaram tab kintu | 
Dehe nanaiguna so cciya tesim gum jutto ii 13 ( 1561 ) 

Atha manyase’sti guni na oa deharthantaram sakah kintu i 
Dehe jnanadigunah sa eva tesam guni yuktah u <13 ( 1561 ) ] 
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7>ii« — 13 You may believe that there Is the ga/jmf but 
that It b not distinct from a body The giufos like knowledge 
etc^ are observed in a body so that ( body ) akme is fit to be 
their gmjm. ( 1561 ) 

3^t ^TH'RPF^, arai 0 ^ goft gm:, w 

II ) II 

D O—lt may be that you admit that there is a gm$A 
for the ffunat like knowledge eto. bet you may refuse to bellere 
that this ^vmn is somethiDg else than a body That is to 
uy you look upon the body itself as the gunvi m question, 
smoe the guncu such as knowledge etc. are found hi the body 
only For exunple oolour Is seen in a piteber and benoe its 
18 a piteher The underlying argument is this 

Knowledge eto. are the piouas of a body because they are 
obserred there and there only like other attnbutes of the 
body suoh as its whiteness enwnatioD fatness eto. 

The answer is — 

HiuiKait ^ gRtti-diijsO i 

viiini^yoir e n ta n 

Nanadsd na dehassa muttJmatfftjb gbajiassova I 

Tamhfl nAnfligunfl Jassa sa debAJo pyo u 14 ( 1562 ) 

TO 5 ^ II ?» II ( ) 

Jiian*dayD na debasya mOrthnattradito gha^ayera | 

** dehadhiko jlro || 14 ( U6S ) j 
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Trans -\ A Knowledge etc, arc not i\\Q giwas of a body, 
as it IS iiuitra { corporeal ) etc, like a gliafa Therefore that 
{ object ) which lias knowledge etc , as its giinas, is the soul 
which IS separate from the body ( 1562 ) 

5«ifT ^ 

^ fTrfs^i I ^ ^ 

^^prnr iU« ( ll 

D 0 — The gunas such as knowledge, cannot belong to the 
body, for, the body is mui ta and calmsa ( visible ) as is the 
case with a gliata Moreover, a gunci cannot exist without a 
substance Now knowledge etc, are a virnta gunas Therefore 
their gunin, too, must be amuita etc, and hence it cannot be 
the body which is muita Thus that very gunxn is the soul 

It may be argued that we see with our own eyes that 
knowledge etc , belong to the body But this is a wrong 
argument as it is not consistent with the following inference — 

The knower is distinct from senses, for, even when 
the senses cease ( to function ), the object realized by means 
of them IS remembered One who remembers an object realized 
by means of another, even when that another ceases, is 
distinct from it, c gr , Devadatta who remembers the object 
reahzed by means ot the five windows This we shall 
expound while answering the question of Vayubhuti 

Desirous of arriving at a conclusion, the author says — 
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§ 1 : «sfg;r Tj^ 5ft^ I 

ar^^woiiguRTr §?■ 11 ?H 11 (tH^^ 

lya tuha desenflyam paccakkho sawahS maham [Tvo I 
AvJha)ananattanaO tuha vinnOnam vn padlvaj|a li 15 ( 1563 ) 

[ ^ 5 ? !fr»njl erf’ll JPT #fl I 

fSt^HftiT ItfimiW II tH II ( ) 

Iti tATa dehenftyam pnUyakn^ Barratba maim jlvah 1 
Ayibatajatiiatvatas tara r^Anoni ira prmtipadyura |] 15(1553)] 


Trans — 15 Thus this ( soul ) Is partially pralyaha io you 
and entirely to mo, as b the case whh your kncmledffe, owfnj: 
to ( my ) knowledge being unobstructed { Infinite ) ( So ) accept 
( the existence of the soul ) ( 1563 ) 

>m ^Mifr <r? 5 ^ smft- 

'flifft T?a, 

fJr^ wft I ^ !r^Wrf^ireT%%? a^iftsr frft Mill'll 

WRW! >rw?i HTT l a^< iR[ ^ 




’J'nvfIfJiMMPi 


II l'\ ( II 


D C — In thi« way tho soul in your body is partwlly 
cogDixoblo oven to you for siom you aro a oAoWmosfAa ( one 
under tho enl influence of tho atoAontyo lartum) erery object 
ji known to you only partially Erory oljoot has an infinite 
number of jxirytiyru ( uiodifloatioDs ) in enso it u examined 
from the stand-point of its own paryayat and that of the 
pnrynyru belonging, to the rest A. oJtadmatiJui therefore 
directly grasps only a portion of it. It is a oonrenfion that 
a gka{a etc partially rorealed by light, etc. aro said to be 
pmtyfily* Only an oumiscloDt being baa a direct pemeptlon 
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of any and every object in toto* I am an omniscient being, 
for, my knowledge iS neither limited by time nor by space. 
So I directly realwe this soul in its entirety, just as I fully 
realize your knowledge, mz , your doubt about the existence 
of the soul Consequently admit that the soul exists. 

Then, what about another’s body ^ — 

>13 133 nrtli: 1% I 

53 11 11 ( n’.s ) 

Evam Giya paradehe’numanao ginha jivam atthi tti i 
Anuvitti-nivittio vinnanamayam sariJve \wa II 16 ( 1564 ) 

II II ( ) 


Evam eva paradehe’numanato grhana jivam astiti i 
Anuvntti-nivnttibhyam vijnanamayam svan'ipa iva ii IG ( 1564 ) ] 

Trans — 16 Thus do venly accept by means of inference 
that the soul which is an embodiment of knowledge, exists m 
another’s body ( too ), owing to ( his ) indulgence in and cessation 
from activities, as is the case with one’s own soul ( 1 564 ) 

^ 

fsg;, ^ 5Tff%-Rf^ 

SfR^tPftk %HT-sk5!Tlf^-kf=q') ^ 

II Ii 

D C — ^The soul exists in another’s body, too, for, he, too, 
like yourself performs desirable activities and refrains from 
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the nndoaimblo onee nnd you who not aooordiogly hare « sooL 
To put It eipliwUy one in whom thj seen indoJgenoe In 
desirable nets and DOTvJndal^noe in undeiirnble deeds has o 
soul as is the case with one a ( ^ur ) body 

The body of another is seen as associated with desirable 
aodTides and dissooUted from undesirable ones Henoe that 
body too has n soul. If the eoul wert> non-euftont there was 
no foope for this afgocjatioo and diisoofatjon ns con be seen 
in the case of a giuuti This is followed by mferenoo that 
there is a soul in another's body, too. 


Antiojpating doubt in another's mind the author says — 

51 g H 3T3ft g^r i 

^ ^ fejT3Tt ^ lll'SII 

5nf^ ^ jt %gwlr i 

■|i?«ii(lW) 


Jam ca na Itngehim somam mannas! lirtgl }n0 purfl gahW I 
Sangom sasena vo samam na UngaOfonumeO son 17 ( 1565) 
boneganto |amha llngehli*^ samam na ditthapurvo vi | 
Oahailngn darbanfla gabonumeb sartramml ll 18 ( 1566 ) 

[ <1^ ^ fl!#i fe# JTm jTT I 

^ <n ^ ii ?» ii ( ) 

'iwrlS?! =i i 

sfrt II ?c II ( ) 

Ysoca nm Imgaih samnm manjase lihgl yatah purs grhitah | 
^rngam iaiena ta laiaam na Imgatos Into Dniney^ sab || 17 (IS6B) 

So nekanto yaemallingaih samam na dretaparro pi | 
GmhaHngadnrianAd gmho ntnneyah *arlre || 18 ( 13fl6 ) ] 
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Trans Moreover, that you believe that since the 
lingm ( VIZ, the soul ) has not been realized formerly ( up till 
now ) along with the Imgas, as is the case with the hare and 
the horn, so it ( the soul ) cannot be inferred by means of a 
hnga, IS untenable, for, a graha'^, that is not formerly seen 
along with ( his ) hngas, is inferred in a body, on perceiving 
his hnga or Imgas ( 1565-1566 ) 

I mi ^ ^ fel-' ’TH 

i ^Rr%?T 

fnr^l ^ ^ i 

%dilCW| ;^ ^q i gg# T ^ ^ II 

( )n 

D C — Just as none has ever seen a horn on the head 
of a hare, so none has ever seen the hngin, viz , the soul as 
associated \vith one or more of its Ungas. Suoh being the 
case, one cannot infer the existence of the soul. This belief 
of yours is not right For, though a graha is not previously 
seen along with his Ungas, even children are convinced about 
his existence in a body, when they see that body associated 
with perverse acts such as, laughing, singing, weeping, move- 
ments of hands, feet and eye-brows, etc , — -the acts which are the 
Ungas of the graha 

^ ^ II n 

Dehassatthi vihaya painiyayagarao ghadasseva | 

Ahkhanam ca karanao dandamam kulalo v\m u 19 (1567) 

1 ^ kind of celeetial heing An evil— spirit 
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aramf H fsra p ii il ( ) 


Doha^ytati viUluUA pmUn;3l*Jttakiira(o ghAt^STora / 

Alu&^uuu oa kiumniUo (lan(}idlnAm LtiUIa ita || ID ( 1(07 )] 

7*rA« — 19 Tl>cro Is a crcalor of the bod> owing to Its 
shape befng definite ond ( Hs having a beginning ) ns b the 
uise v-Hh n ( There b nn adltUiliuir of the organs ol 

sense oviHng to their being a karaija ( n medium ) os b the 
ease whh the adJiisihatr of n stick etc ( 1567 ) 


uftflT, wftmnRiPtwiw 

OTi^, <RT^, »i< t ftntnrafl T; gnw T i T ft ? 

wnfftroti ’W ^ H I nfitf^nramrw 

jrfet “ stftHrer ’’ ?5rtm5nt mm 

israi, ’re 5 ’Twft, imvwJ^i 

m ^ il n ( ) II 


D 0 — That there i© a creator of the body u tb© 
praifjRa ( preml*© ) for ft ( body) Zwb a begfnning and Ji« * 
deflnlto Bhap© Qi well u la the taro mtb a ghata Whatever 
has DO creator wbataoerer fioa neither a beginnlDg Qor * 
definite ibnp© Tho tranBrormaUon of oloada nmy be pointed 
out aa Q pertinent ommple Mom etc. hare a fixed fortu and 
even then they havo no creator So to avoid such a case 
wherein the Aetv ( oause ) beoontea aaaiinntila the at^eotir© 
admat ( bnrfng o beginning ) though not orpreaaed ft to ba 
taken a* understood 

Tlie word U olao onderatood Since the organa 

of aento or* iarana there niuat be nn cuiAtf^Aatr for Uieoi 
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A parallel example is furnished by a potter, who is an 
adlii'^thmi of a wheel, a piece of cloth clay, thread, a stick, etc , 
which are Imanas Whatever has no adhsthdtr^ has no Utiana, 
c, g , cilMbCi Hence it f(»llows that the ctdktsthdt'f’ of the organs 
of sense is the soul 


Moreover, 

551^ II Ho II ( 

Atthindiya-visayanam ayanadeyabhavao’vassam i 

Kammara ivadaya loe sand^a-lohanam ii 20 { 1568 ) 

^ II II 

Astindriya-visayanam adanfideyabhavato’vasyam 1 

Karmara ivadata loke sandamsaka-lohanam ll '20 ( 1568 )] 

Trans —20 Just as in this world a blacksmith is the adatr 
{ grasper ) in the case of a pair of tongs and iron, so there is 
certainly an adatr ( viz, the soul) in the case of organs of 
sense and their objects, since they are related as dddna 
( means of grasping ) and ddeya ( graspables ) ( 1568 ) 

5ffT^sfq ^ ffg II Ro ( ) ii 

D C — If there is a relation of the type of adana and 
ddeya^ then there needs be an Ziddtr A blacksmith is found 
as the adatr , for, we come across a pair ot tongs and iron whlfah 
respectively stand for adana and ddeya There is a relation 
of the kind of adana and ddeya, in the ui&e of the organs of 
sense and sense-objects Therefore, there must be their 
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srariit ^ isra ii ii ( IHS® ) 

Debosy&at) rxlhaU protinijratakanito ghtUsyera | 

Aks&ijum 00 komi^Qto dan^^tnAm kulola !ra II 10 ( 1^7 )] 

Trans There b a crenlor of the bod> owing to H5 
shape being definite and { Its having a beginning ) as b the 
case w rth a ( There b on odhlsthMr of the organs of 

sense owing to their bebig a karaJia ( a medfum ) ns Is the 
case with the ad}tts{h5tr o! a stick etc. ( 1567 ) 

S5TOt% H 5nft> 

qii ^ I Rfirf^nrarero# 

St s <R% ftsrai, rft toll Pn^» 

I tmi sretonftfeC'TFfi- 

sift5 “ >t%nrT ” ^wssrnrti i mt qig;, w 

*srei, st^fttRgiiitt^^tsntftsf Jtfft, qTn««ra?,i 
g 'Wii Pl ll l gftBm T « sftsuft II n ( ) II 

D 0 — ^TtuU there is a creator of the bodj b the 
prerfyfla ( prennie ) for rt ( body ) baa a beglDning and has • 
defimte shape aa well aa b the care with a ghata Wbaterer 
baa no creator whataoeror haa neither a beginning nor • 
deSnite ehape The tzaniforaiatioD of oiooda may be polntnd 
cut aa a pertinent example Mom etc. hare a fired fonu and 
eten then they hare no creator So to tyoid aoch a case 
wherein the ketu ( oaoee ) beoamea wuiilanUta the odfonhre 
cidvnat ( haying a beginning ) though not eipreeeod la to be 
taken as nnderBtood 

The word adht^air is also nnderatood. Since the organa 
of lenae nre karana there moat be an odAifflafr for them 
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A parallel example is furnished by a potter, who is an 
adlubthal') of a wheel, a piece of cloth clay, thread, a stick, eto , 
which are Lai aims Whatever has no adhisthdtr^ has no laiana, 
e. g , almsa Hence it follows that the adlmlhatr of the organs 
of sense is the soul 


Moreovoi, 

ua^lU-^|Dl It Ho II ( 

Atthindiya-visayanam ayanadeyabhavao’vassam i 

Kammara ivadaya loe sandasa-lohanam il 20 ( 1568 ) 

Abtmdriya-visayanam fidanadeyabhuvato’vasyam I 

Karmara ivadata loke sandamsaka-loban&m || 20 ( 1568 )] 

Trans —20 Just as in this world a blacksmith is the adair 
( grasper ) in the case of a pair of tongs and iron, so there is 
certainly an ddatr { viz , the soul ) in the case of organs of 
sense and their objects, since they are related as dddna 
( means of grasping ) and adeya ( graspables ) ( 1 568 ) 

^ ffg II ;^o ( ) II 

D C— If there is a relation of the type of dddna and 
adeya, then there needs be an dddtr A blacksmith is found 
aa the dddti , tor, we come across a pair of tongs and iron which 
respectively stand for dddna and adeya There is a relati 
of the kind of addna and adeya, in the case of the orffann^'^f 
sense and sense-objects Therefore, there must be th 
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ad^r He is oone 0I90 but the soul It nuy bo «dded that 
there is no scope for the rolstioo of the sort of (tdnHa and 
ndfya m caio the adfiir is non existent e g ohMo. 

Also 

3iRii aioft 11 ii 


Bhotfi dchajnani bho|jnftano6 noro wa bhalfasi>a 1 
Sai^bayilttanaO nlihl yn atthl gharasseva | 21 (1569) 


t ?p^ii II ( 


BhokU dobAdln&oi bhogyatrato oara In bbalctASjB I 
Sangbatadjtrato ati clrthl grbajyeT* I 21 ( 1550 ) ] 
Trans.— 2t Just as a man is an enjoitrof bhaUa (food) 
so there b an enjoj'er o[ bod) etc. oudng to their being 
objects ol enp)Tnent Just as Ibere is an owner of a house, 
owing to fts being a sanghata ( coflecOon ) etc, so there b an 
owner of body etc, on account of Its being a sanglAta. (1569) 


hend-fl rRt, TW n 3^ rflmitft 3 inft, 3WT 

«<fthnin, ^irn ■g g^t ft T m T3' it)T^^ ( & I ggr 

snff-^gnftnra^^T'^tfftsrt thrift, tifiawdiid.t 

tirit gt«sfNn, <hit mrtW BSRrorg # 

JIFal 1 >15 Bf l>ll (^»9>lfi) 3 ggftt ggi 

*Igd»a3H, ffffWfft^ 3 HWT?: l^tUgHU l Pw : 

ftfir II 51 (tW) II 

D as we find th<U thoro is a person to enjoy 

food oW so there is an oiyoyer of body eta The uudorlying 
rMtoning ii os foUowi — > 
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An object of enjoyment for which there is no enjoyer, 
does not exist, c gr a horn of an ass Body etc , exist as 
objects of enjoyment So it follows that there is their enjoyer 

Just as a carpenter and others are svamtns of a house, 
etc , so there is a svdmm of body etc, since this body and 
the like are in the form of a collection, have a beginning, are 
murta, are objects of sense c»nd are visible etc , A number of 
similar hetiis as may be helpful in making this syllogism 
perfectly logical, may be mentioned — 

One that has no svdrmn^ is not in the form of a collection etc. 
For instance, a flower m the sky which has no svdrmn is not in 
the form of a collection etc A body etc , are, on the contrary, 
in the form of a collection etc So they have a svdrmn viz,, the soul 

K-eally, by saying that the body has a creator, one proves 
that there is a creator etc , for the body But that is not the soul. 

^ ^ ii ii ( nvso ) 

Jo kattai sa jivo sajjhaviruddho tti te mai hojja | 

Muttaipasangah tarn na samsarino doso ii 22 ( 1570 ) 

[ ^ ^ 1 

^ ^ II II ( ) 

Yah kartradi sa jivah sadhyaviruddha iti tava matirbhavet | 

Murtadiprasangat tad na saiusarmo dosah || 22 ( 1570 ) ] 

Trans —22 You may be thinking that, that soul which is 
a doer etc , is opposed to what is to be established, owing to 
its having a chance of being proved murta etc But this is not 
a fault in the case of the mundane soul ( 1570 ) 

Slf^HTdT, sn^TdT, 

8 
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<R gtuft-VT^Rf wiP^ i i i 55!rai^ ^<3tR!i, 

fEI!, <57 

f^roift, nafoftai? fesRtfHOT^^tnftci, «iw)R«ara 

pprftft I qg hh #iM d>TFi 

gwi ii ) ii 

D C — Up till now It ho^ Qo doubt boon prored thtt It 
u tho Boul and tho bouJ oIooo whiob )i a door adkt^^uitr 
tvJalr an onjoyer and the tmown of tbo body organs of senao 
©to, Yor God or tho hko oannot bo odnuttod as a door etc of 
the bcxlj BiDoo suoli a statouiont will bo opposed to reason. 
But ]t miut be odnutted that tbo hct*u pat forward to proro 
that the loal ih a doer oto aro virwidJia ( ooutmy ) as they 
estAblish Buoh a type of tbo soul wbiob Is jast tbo contrary to 
what )8 desired. To bu oxpHoit, a potter who is a doer of n 
pitober has a body and be Is in the form of n ooUooboo and 
IB of an imperumoeat nature The aamo mast be the case with 
the soul Bat this typo of bodI is Jast opposed to wbat we 
are ainung at to establish And benoo those AeTut lead ui 
to the oonolosions wo ore opposed to This is not so for 
we are at prec>ent ebtabhabing tbo eustenoe of a maodane 
soul and not that of a llboroted one and that a mondane sool 
IB somehow miata for it le eertainly embraoed by a eoUeotioa 
of eight hamuinj a kind of matter and it has a body 

There is another anumana for oatabiisiung the existenoe 
of the sonl 


siR»i sftgt umr 1 ff i 

51 %nT I ^ gg- ii ii 


Atthl cdya to jTvo samsayO somma I Ihflnupuriao wa t 
Jamsandlddham Qoyamn I lo iatthannatthn vatthl dhuvarau23(1571) 
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^ 1 ^ II II (\WQ\) 

Astyeva tava jivali sam^ayatali saumya 1 sthanu-puruslviva l 
Yat sandigdhaiii Gautama t tat tatranyatra vasti dhruyam 1123 (1571)] 

Trans —23 0 lovely Gautama I Indeed you have a soul 
since you have a doubt { about your existence ) as is the case 
with a branch-less trunk of a tree and a man Whatever is 
doubted, certainly exists either there or elsewhere (1571) 

’1? ^ wreu, TO TOg-5^, gq 5(>%, 

^TOsjamf ^ 

sngqsTOnJTRf-ft^qvrS^ TOg^j 

TOlfestgaraf ft^TOJlkr’TSR^sft 

‘‘ f% ^srlkTOfiRg; ! 

Wt 3trq% 1 3t4 ^Rit-5nct#: gw gqtTOl, g^ww^TTOgrt 

^Sfel ^5! I Sftg g, 

ggfrsgqlH^i gg ggft, g ggggggft, gwggwl-* {gggig 
ggft ’ lig ? I ggjggg. grgTOTq^RTg, g ft 

^ ggg ^ gigggwfe » ^fg, ggg^g- 

TOS^ gi Bg% ggg^g, 3,;;,^, 

^1 ggro?-' g^gwift ' g^ig wftggwtgg?^ *g 

ifit ftggg ii g? ( )><,ot ) u 


^ O—A branch-less trunk of 
distance, as if it were a man For, 


a tree is seen from 
certain attributes such 


a 

as 
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loftiDOBS etc., which arc common to this trunk and a mao, are 
obaerred while their diatingmahm^ ohamctenBtioflf t*«t. a more 
tnent, scmtohing dwelling offairda nsoending of oreepers eto^ 
are not noticeable Snob bemg the cnso there anaes a doubt as 
to wbotber tbU ib a trank of a tree or a person for both of 
these objeotB oxlat ( thottgb not in the tame place ). This 
prores that the doubt ooo onee only in the case of ol^eeta 
that do exist. Yon hare a doabt as to whether this is a aonl 
or a body as yon realise their common features but fad to 
notice their dlstingaishing oharnotenstics Snob a donbt prores 
that there is a soni for it oaoDot ania nnleis there existed 
two entities tax. a seal and a body It may be here noted that 
m order that a doabt may arise, it is not absolntely necessary 
that the objects about which a donbt arises most be in one 
and the same place 

snw <re ?r a ^ I 

STOW II II 

Evam oama Wsanarn khnrassa pattam na torn khore ceva I 
Annattha tad atthl cdya ernm vtvBriyagfthe W ii 34 ( J572 ) 

[ ?rm Jir^ ST I 

li Ry ll (XW) 


Eram nsma rifsi^am khansym prtplam na tat khtm era t 
Anyatia tadastyera eram riparltagrahe pi 0 24 ( 167S ) ] 

Tram,— 24 Such being the case, on ass wiH Indeed hare 
n bom but certainly be has not It surely exists soroewhefe 
else. So Is the case even when the perverse view fa taken. (1572) 


irre^, — 

?t ftqnR 

I WOT OTft<!W ^ ^5^! 1 1 OTH 
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Vada ] 


^ ^ ^ >3:^ ^rflHT'iT ^ 

1 ‘ frotwl 

i^rf^ ^’EiR 

^SHTH %.^h 1 ^ ^ SIT^^- 

fTOfi:, 


D C — If it IS that the object which is doubted, must be 
existing in the very place where the doubt arises, then even 
an ass will have a horn, for, somebody may doubt its existence 
so far as the ass is concerned No, this is not true What we 
want to imply is that the doubted object exists either in the 
very place where the doubt arises, or even somewhere else 
That an ass has no horns, means that horns are not associated 
with the ass, but they are found elsewhere, e g ^ on the head 
of a cow Similar is the case when one object is definitely 
mistaken for the other For instance, a man may take a 
branch-less trunk to be a man Such a perverse view proves 
the existence of the object mistaken Hence Gautama 1 you 
may think that we are in the wrong when we admit the 
existence of a soul in our body This is our perverse notion 
according to you If so, even then it establishes the existence 
of the soul. 

The soul exists, for the following reason, to 

^ ^ IRHU 

Atthi apvavivakkho padisehaS ghado’ ghadasseva | 

Nalhi ghado tti va jlvatthittaparo natthi saddo’yam ii 25 (I573j 
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Astjs JlTa Tipakn|i pntnedhit gbafo gbatasyer* i 
N*sti ghat* jUatrtrapafo outi ishdo’yom 1 / 25 ( 1573 ) ] 

Trtws —25 Just as there b a ghaia as opposed to a- 
ghaioy so there is en object vU^ the soul a vipak^ ( the op- 
posite ) of an Inanimate object I owing to denial Thb sentence, 
vix^ K does not e^ establishes the existence of the soul, as 
does the sentence, viz^ there b no ghafa ( establbh its exist 
ence ), ( 1573 ) 


^ S 5 ?rf^nra: 


jrfu'tM ; I ^ 

»r^, »rtor ^ i armftm»rf^rww ^Tftw9ts»i^^n?prpr emr 
srft^ 4 T^ts»r frnoi 

^ ymytRo^H 

fiR^?nT<TJ 4 TTMf I 


“ ^ *r ” I * ‘ ^ ^siT 


^ S'nf5[V(j ^ Jii?T jnfti 

^ ;?Tfk ?[¥t 


^ wfi Orw »j;fnT ^ ii n ti 


D O — Tb« nodertying •xgament ra Uui that line® ajtva 
IS a word of which an etymology ousts and la forthermoro a 
gitJdMa pada ( a pure i^lliiblo ) it has a prahpalfa ( a mal ) 
^ yiro, A. pra/ipalfit oxiBta in th© ease of tbo negation of 
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one which has an etymology or a dissolution, over and above its 
being a suddha pada As for example, a prat^mlsa, viz., gliata 
exists in the case of aghata which is a negation of ghata, for, 
there is an etymology of ghata, and that it is a ,suddha pada 
too One which has no prat%pal..sa, has no negation possible 
as existing, so far as a suddha jparfa having an etymology is 
concerned For instance, alhaiavisdna is wanting in a prati- 
paisa, VIZ , lhai avtsdna since Iharavisdna is not a suddha pada 
but is a sdmdsila one — is a compound, though, no doubt, there 
IS a dissolution of this compound, and as such it has a vyutpatti. 

We may now examine the case of adittha Dittha is its 
piatipalsa, but, since this dittha is wanting in a vyvipatti, it 
IS out of consideration here For, two conditions must be 
satisfied — 

(i ) It should be a suddha pada f 

( 11 ) At the same time, it must have a vyntpatU 

In the case of Iharavisdna the first condition is not satisfied 
whereas in the case of dittha, the second is violated So 
there exists neither Iharavisdna, a pratipalsa of alharavisdna 
nor practically dittha, a pratipalsa of aditthha 

Now the second hemistitch Just as when one says that 
‘ here there is no ghata ’ establishes the existence of a ghata 
elsewhere, so the statement that there is no soul, proves its 
existence at least somewhere The reasoning m 'this case is 
as under — 

One of which a negation is being predicated surely exists 
somewhere, e g, a ghata You are predicating the negation 
of a soul etc So it does exist somewhere For, what is 
absolutely non existent has no negative predication Khai a-vtsdna 
may be cited as an instance It is nonexistent, so, there is 
no possibilty for affirming the existence of its negation The 
very fact that you predicate negation in the case of the soul 
establishes its existence ’ 
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This hetu IS anaxLTiniila 


3 TO 3 Tt f^rST I 

ft ftiPT II II ( t'i'SS ) 


A5a0 rmtthi nlseho san]og&TpadbehaO sIdJham | 
SanJogfiTcaukkom pi skidKam otthantarc niyojom II 26 ( 1574) 


[ 


tera,i 

RnM<itn i \ II =iS II ( ) 


Ajftto nub nuv«dha^ saiojogcdipraU^edhatab siddbam I 
SamyogAdioata^koniapi siddhaui ortbaatare oiyatnm || 20 (1014)] 


Trans,— 26 It b proved that there Is no negation In the 
case of a non-cju5tcnt object owing to the praiistdJia of samyoga 
(connedton) etc. Even the quarter unton consisting of sap^ga, 
etc a certainly proved ( to be existing ) elsewhere. ( 1574 ) 


Tferet I xpift-u RRait 

RMlwdWia ^Hta-OTTW-aiaj ^- 

g|j^ fiifrntt, ^ g I 

ar " aifti ^f^WTii” ^ ^MU'diOai eaiila 
HT* g 5 , 5 W <r ftTT RTOg in fi pi% l avr, " aifia air 
Rn»ia_” w ftiwi^lal aai^a aa^iaata Pxifikajl I 

(pn “aT5?Fq«Bpni” ^wrf^ ftwaftr M^na1vraa.,tftl pn 
^^jrerapggpt ftftwit, a g g^m 'Rcmigi jrf&wr& i agr“g 
gPg MiMHiiii 8^1 " ^ggf^ aanHMaiHaiaw’lftSil aairaf 
g j ffaasgm! ?fti na g gft “ aiwiua r” 
^gra ftapng^^aiPi^ aa lagg ^ aarift^ gt tlalaai^^ nai 
{5ftl*ag,) aar “ antaiw ajft” g g gftisjgggi 
gnftft I 
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^ ’ts^sr JTmq^mRtsR^, fMq^’^qRcqi^i ^^pFiq;, 

i ^«it, m^qw- 

^qrf^ q^^f ^ifqRiq^^qrf^^^ » qfd^wnwqj, =^5:- 
^q ^qid; 1 ^9 qqrft — 

qrq^q^q Riq^q^t qf^q^nq qsqq^qrfqf^^qq- 
f^qM^H(^qi % > qqr, ^^-^qrq-^qFq-MqTOTTqfq^^- 
^qr^-^qTRqranf^^qqT^^ qmqq?, 

q;q q gq^ ^ i^-qr^fqm- ‘ qq^^qq^ 1 

iqi% qqfq — ^qq^^qf ^qrq^ ’XfrR'^^qiqr^ iqfq^q?^, 
qqkj^ 3 ^qt ^ f^q q^rfe-’llqq qf ^q^q q^qt 
q siq^q^q 3 ^-qi-qiqrfqqi qi q^qiq^ qq^qq,^f- 
^ ^qq% q qf q^ qif^q, ^qrfqqT | q^ q^qr^ fqqq 
^5 J^q ^qqqrfq qq qqqi^ qrfer, qqr^iq^^qj qrqr^qqfq 

fe#qq ? gq qK tq ^ qqqiRq, qql?q^3 qqqqrs^rqq^qj q^qqr- 
q^qqfq qqnq qTf^q> qq^qr^ q ^qpqr^iq^^q 1 fq^^q^qrsfq 
qqq ^ qii^q, ^^qj^rq^q, q^qfqifqfqq^qqfq qfqq% 
qrf^, 3iq^q^ qr^q^f^qrqr^rq^q 1 ^q?jqT qq; — 
q^ fqf^^q% qq. qiqF^qt^q, q ^ qmqi^ftql ‘‘q^ qq 
fqf^^ qq; qlrqrf^ ” ^fq ^q -qfq=qT^: ^qig; ll 

qqqfqqd^qtq f^qqrq:, qpqqfq ^1 qi'jqjq, 
qqtf|q^ fq^iq;, ^qfq^^^Tq ^ qqjql qqg^, q ^;g;:, 

qf| qflq^qqT^q'^^^ qqrqq; ^ qqr fqjqqr ? 1 ^ 
q^ft^q5q^q^q^TqqT^5qq^q,qqqqqq^qTqfqttq^j 1 q 
q qrE^qq^^'t^ ^qj, ‘‘q^q^”, “ qq:’', ^qrf^ 

^qq^s^qqq: ItqT^^qi^qiq^^lf^ 11 11 \\ 


6 
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D C — When • negation Ii predicatod in the oaao of any 
object thfa negation ii to be nnderatood regording i<unjfo^ 
(oonjunotion ) aamaraya ( inherenoo ) *<w7i£rnyo (generality) 
or vut^a ( ipociility ) but, not m one and all the aspect*- 
For inetanoe Deredattn is not at homo means that the 
tamyoffa between a house and Deradatts each of which ensts 
Is not admitted^ This does not mean that the oxistenoe of 
either of them is denied in toto Similarly an ass has 
DO horns means the negation of tamavaifa between an 
existing aas and horns, SnuOarij there Is no other moon 
implies that there is a negation of oommonness. That U 
to say we hare only one moon and that there is no 
parallel to it 

That there are no pearls equal to a gKa^ in bulk 
reys the idea that the distinguishing featnre wx, o measure 
equal to that of a ghata Is denied and not the Don-*exiiteDoe 
of pearls 

Sooh being the coiie Qaatama I you may refuse to admit 
inly the totnyoga of the existing soul with something In some 
wny by saying Boiuothing like this that the aoul does not exist 
in the body but you cannot refuse to admit its existence from 
all other Btimd-points Some one may com# forward to argue 
as under — 

If there exists that of which oegation is predicated then 
in wy oBBe there must bo the eororeigu^ of the throe warids 
UB It IS not admitted by you lo my cose Forthenuore you 
refuse to beliero a flfrh jrratisedha orer snd abore the four 
well-known ru »amyoga etc. So there must b* a 

fifth ed/io. These argnments can be rofated ao below — 

We do not admit in your cose the sorereignty of the three 
worlds » 0 . only R particular aspect of Borerol^ty but not yoor 
Borerejgn^ whwh exists owing to your being a master of 
bcreral pupils of yonrs. Thus you will see that only a partioalsr 
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type of sovereignty is not admitted but not all types of it. 
Similarly, when we refuse to admit the fifth ahsedha, it is the 
number ‘ five ’ associated with it that is denied, and not a 
'prat%sedha in all its aspects 

Regarding this refutation, it may be argued that this is all 
moonshine For, you refuse to admit m me the sovereignty 
of the three worlds -a thing that does exist in my case The 
number ‘ five ’ not admitted in the ease of i:>raUsedha is also 
non-existent Moreover, samyoga in the ease of a house and 
Devadatta, which is not admitted, is also non-existent Same 
IS the case with sa/niavdya^ sdmdnya and vis'csa Such being 
the case, how can you say that what is negatived does 
exists The answer to this sort of argument may be given 
as follows — 


That the samyoga between the house and Devadatta is not 
admitted, does not mean refusal to admit the samyoga of 
Devadatta with a field, a market, a villacre or the like More* 
over, the house has no samyoga with Devadatta only, but it 
has a samyoga no doubt with a bed-stead or the like 

Similarly the samavdya in the case of an ass and horns 
IS not admited, but the samavdya in the case of a cow and 
its horns and the like, is certainly admitted 

Likewise sdmdnya is not admitted in the case of the 
moon but it is surely admitted in the case of ghataa, cows, etc.- 
that are more than one in number 

Similarly the measure equal to a ghata is refused so far 
as the pearls are concerned but it no doubt exists as regards 
a melton etc The sovereignty of the three worlds is not 
admitted, Gautama ' in your case , but it does exist as far as 
Ti'i thamkoi as are concerned 

Similarly the number five is not admitted regarding the 
pratisedhas , hut it is surely admitted when the question of 
anuttaras is being discussed 
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From thjfl, ;^oq wiil seo that wb«t we wub to Boggeit 
if thiJ — 

That wbKib is denied exists ordman]^ By no means we 
want to oonxey that aboot whioh negation is predioatedf exists 
there and nowhere else Thof there is no vyobtutxrm 
( inconsistency ) in what we say 

Gantama 1 If yon wish to retort that yon ( Gautama ) do 
not admit the existenoe of the soul in the body only and admit 
it elsewhere that is good, for it estabhshes what is desired 
by na We hare been all this while trying simply to establish 
the existence of the son] And if It is thaa estabJished then 
the a»raytJ ( sabscmttrm ) of the aocl will be prorod as it is 
not possible to jaatify its existence in any other way 

It IS not josafiable to admit any other ojroya of the sodI 
except the body' for the Mga« of tbe sonJ ore seen there It 
may be borne in mind that it will not do to say that the body 
Itself It the soul for in that osae we cannot hare nvyuvaMha 
( dxiCy ) of the types f>u be lares be lb dead he has fainted 
and the like Of coarse this eyoptwfAo wilJ be expounded 
hereafter 

For the proof of the existence of the soul another ety- 
mology can be giren — 

g«yui<Hl ’Ej?rf5i5TO ^ I 

^ II >«vs II ( tl'S'l) 
^ ^ cf ^ <l'i||*|<l<|U|i)rfn4l I 

mnnfgcrft?i3Rit ircii 

Jl\o ttl »atlha\'flmlnflm suddluttonaC phndflhhlWnam va | 
Jenatthena sadallham so fFio aha mal hoj|an 27 ( 1575 ) 
\ttlio dtlro cU}n xc fam no paJ|fl}’nxa}'anabhciW I 
NUnfilguno j-n faO bhanW JI\o na dcho til n 28 ( 1576 ) 



Vfida ] 


Gunadharav&da 


•. 45 


^ 11 ^vs 11 ( ) 

3i?S >3;^ ^ i 

fT^nf^g'iT^ 51 ^ II II ( ) 

Jiva iti sarthakam idam ^uddhatvato ghatsbhidhanam iva | 
Yenarthena sadartham sa jivo’tha matir bhavet || 27 ( 1575 ) 

Artbo deba eva tasya tad no paryayavaoanabbedat i 
JfianadigunaS oa yato bbanito jivo na deba iti u 28 ( 1576 )] 

Trans -27-28 This word “ jTva ” is significant owing to 
its being suddha, as is the word ghaia That artha ( mean- 
ing ) by means of which it is pregnant with a meaning is 
jlva If you, however, think that that artha is only the body, 
that IS not so, on account of a difference in synonymous words 
for, jlva IS said to have gunas such as knowledge, etc , and 
not that the body ( is so said ) ( 1575-1576 ) 

^ sftqq^, ^ 

^ 5T 

qf^RT'q I ^fq ^^q^ ^ 

qrnTf^q^ii;, ^ i 

3I?T ^ OiqRq ^ ;j% 

^ ^ ^qrsq^igq^ii^TTiT^ ^ ’’ 

^ n;qT^5!il ^ \ ^ I ^ 

#PTt: m ^ ^ 5 ^, ^T5!n 

q^T— ssqq^prt* I qq qj^qrrqqt qs^q qqfqiJ^ 
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'tTuft TO) ^ ^ 551 

irftTT^kii 1 atc^- 

sraifts^Tra^i a^saft?TO^-‘‘^T nimgsifBmRt jc:" 

ftw, m— ‘*ra a iftai’ ‘ ^diR ) ^ qftrs.’ rft I 

“ awiiwf^ " amw ^ar fiii ai ii^ apgi, a?; 

^ ^ ■W 5fta I mPit? ntiE^— ‘ a gi H i liiiiifll ^ 1 , ^ 

atro;, aaag;) to, snrar, ajrojsft ajroro 

afamgromra;, araraagroWa ’ 11 ~^-^c 11 il 

Z) C-»Hero th©_pmr»^tM ls The word^tro ib ai^niflaint. 
For orer and &boTd this it has a v^paUt and it U « ^ttddAa 
pada Whaterer 10 a intddha pada and hu a vyvtpaU* U here 
Hen to be ooe baring an ariha ( meaning ) Oha^a etc. mxy 
be menooned ai loatiuMes bo is the «ord Therefore it 

too IB sigmficant. What is not BigurfiAot is wanting m «yvt 
pattt and besides it is not a nuddha pada, DyUJut Biara- 
etfiso eta, are words of this typo for the former has no 
tyutpotti whereas the latter is not a ^uddka pada. Booh is 
Dot the case with the word ]\va Therefore it is signifioant 
The condiJon that it should hare a tyvtpatt* is stated hero 
to aroid d\USa oto, which are ruddha padas bat which are not 
slgniQoantj for they foil to satisfy both the oonditions Same 
11 the cose with iAtira-cisaaa for tboogh it has 0 vyutpatt* 
it is not a ruddha pada A.bd therefore it is not signifioant 

If you bellere that aunply the body is the aitha of jXva 
because we come seross the following hne it is not correct 
Since there is a difforenoe in the synonyms of the body and jlia 

“ Dtha eeoyam anuprayujyatnrmo dtftak yctihat^ .tfroA, 
rtOBt nn Ainofti ” 

The words of which the synonyms differ are aoen to be 
non-identioaL For instance, ghtita It not the aame as ULSna 



Vftda] 


Ganadharavada 


•: 47 :• 


as the synonyms of the former, viz , ghata^ Icuta, lumbha and 
lalasa differ fiom those of the latter, vtz ^ nabJias, vyoman^ 
cuitaiiUa, akaUi and the like In the pertinent case, the 
synonyms of yzua are jantu, asunuii, litamn, saUva, hhuta^etc , 
and these are by no means the same as karha, -yayjJZis, iMya, 
lalcva9a, etc, the synonyms of deha If this difference in 
synonyms is neglected, anything will be identical with anything 
else, and this is certainly undesirable. 

Now “deha evdyam anujojayujyamdno drstah'\ Herein, 
there is an upacdia (metaphorical application ) of jiva to the 
body, as it is with the help of the body that the soul walks etc 

Moreover, we do hear, “ gatah sa jivah, dahyatdm idam 
sariram'\ i e , the soul has departed and let this body be burnt 

Furthermore, the soul has an attribute like knowledge, 
whereas the body is yada and has no knowledge So, how can 
we equate the body with the soul ^ 

The reasons why the body is not the same as the soul 
have been already mentioned while concluding the commentary 
on verse 1563 

1^ Wsfr Ug ^ I 

m ^ ( ?'iv9\3 ) 

Jivo tthi va6 saccam mavvayanaoVasesavayanam va | 
Sawannuvayanao va anumayasavvannuvayanam va ii 29 ( 1577 ) 

II (1 ( ^1^913 ) 

Jivo’sti vaoah satyam ruadvaoan&davasesavacanam iva | 
Sarvajfiavacanato va nuuiatasarvajfiavacanam iva H 29 ( 1577 

Trans -29 L.ke my other statement, ( e g-. one pertamme 
to your doubt ), the statement ( of mme ) that the soul exists, 
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b true, as It b my statement Or It b correct ov.'tnjj to its 
being fl statement of an omnbclent being as b the rgite with 
the statement of one whom )ou look upon as omnbdent (1577) 

w I snm ** ^ 

ii ( tH'w ) ii 

D C — JoBt u mj stQlomeDt oboat your doubt is oorraot 
so this statement of min e that the b6u 1 exists Is oorreot; tor 
It is my st&temeDt. Tho statement which U not oorreot, b 
not mine e g , the statement of a false witness Or the correct 
ness of this statement oan be also estahllsbed as under — 

The statement thot the soul exists is oorreot beonose H 
is the Btateinent of an omnisoient being os is the case with 
a statement of one whom you look upon as 

Hff ^ 5irani ir*5r?«moi w ii ii (nvs^) 

Bhaj’H-rfiga-dosa-mohflbhflvaO soccomanalvfllm ca | 

Sayvam oya me \ ayanam janaya mai]hatthnvByanamvaii30(I578) 

[ ’fHtJi-ir gwjRfirnft ^ i 

^ II II ( ?H»tf ) 

Bbaya-nga-dre^-mohibbaT»t eaQrani anatipati oa i 

Sotyam era meTaoansmjn^yakaiuadbyasihsTaoaDam tra ||50 (1576)] 

Tra/ts —30 Everything that I sa) b certainly true and 
free from any fault on account of the ( complete ) absence of 
fear attachment averskra and infatuation ( In me ) as b the 
case wHh the words of an Intelligent and unpartlal person (1573) 

#tw— ^ 

45i-s»nrtftaw5,, w 'n »)*iift<ft9« art am 
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II (?w) II 

j) Q — Whatever I say, should be taken to be true and 
flawless, as I am ( entirely ) free from fear, attachment, aversion 
and Ignorance In this world, it is a matter of common ex- 
perience that whatever is said by one devoid of fear, etc , is true 
For instance, the words spoken to one who has lost his way, 
by one who knows it, who is fearless and who is devoid of 
attachment and aversion, are true My statement belongs to 
the same category So it is true and flawless 

The doubt of Gautama svamin is being answered 

t ^ ^ ^lorfh ^ ^ <1^311 ii^ui 

Kaha sawannu tti mai jenaham sawasamsayacxhei | 

Pucchasu va jam na janasi jena va te paccaf) hojja || 31 (1579) 

^ ^ SIRTH ^ ^ ^ II II ( ? w ) 

Katham sarvajna iti matir yenaham sarvasamSayaochedI 1 
Priccha Va yad na janasi yena va te pratyayo bhavet || 31 (1579)] 

Trans.— ?)\ You may be thinking as to how I am om- 
niscient This IS so , for, I can remove all doubts Or you may 
ask ( me ) what you do not know so that you may be con- 
vinced { about my omniscience ) ( 1579 ) 

to— ^ ^ ^ ^ ^ ^ ^ 
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Jlnabhadra Qa^s 

iraro;, ! I in, urinal >ig,t)9iwi 

nn(a ^ ni?r=nfH, ^ aif t taMa r aw amt i wn n i^^ 
iif^r fit? ntft waif? EtE»ii^i is^ifa^ 
fe^sftwTjfiinaftiraff # II ii 

D C — "iou may ba thinking a« to how I am omniflownt 
and yon may bo behonng that I nm not entirely free from fear 
attoobment, avenion and mfatuation In that ooae 1 reply 
OB nndor — 

1 oon remoro all double Whoerer osn do ao la certainly 
omnieoient. So I, too am onuusoiont. If you were to argne that 
this heiu LB artoiXon^ilo ( Inoonoloaire ) owing to want of an 
illuatrahon and impoasibUity of estaMUhing anvaya it Ib not 
80 for IQ thjB nparyaya the attutjxUU ( mappltcabdity ) 
iteolf of etato of remonng doubta u a proof that goea 
against it What is the use of eoarohing for onoaya f Or you 
may oak me anything that you do not know eo that yoQ 
may booome oonnnoed about my omntseienoe 

That I am froo from fear etc Is prorod In my ca«e owing 
to their ohorootoriatioa being not seen In mo To suapeot the 
existenco of a Ivxgtn eren when tboro is a total ahsoooe of 
Q Iviga XB too mooh. 


Concluding tho author aaye i— 



'dor^ilii gotsfhr ii ii (tHd®) 

E\nm u\flOgallnj:;am Qojamnl snvvappmnflnasnrtwiddhflm I 
Sarhaflrl )ara-tha\ara tosalbhejnm muno fivam n 32 ( 1580 ) 

[ nnaniili i Rtff nhjiT I i 

3T-OTIU-ITHJK g«r aftf?; ii ii ( ) 

Kram upayogalitigam Giutomal HarToprnaiA^aaamakldhnm i 
Samsarl tara-stlianue trAsabbedam mn^ia Jlrom U 33 ( 1680)] 
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Trans —32 Thus Qautama ! know the soul as one having 
upayoga ( attention ) as the characteristic mark, as one proved 
by all the valid proofs and ( also ) as one having classifications 
like samsar'm ( mundane ) and liai a ( not mundane ) and the 
mundane having two sub-classifications, viz , sthavara ( immo- 
bile ) and irasa ( mobile ). ( 1580 ) 

te— 

R;rT-ssT[qq;TT§r: 

ii II II 

3R TTf— cT^T ^1- 

^ ^ jrmferT: i 

^550 ^ II ? II 

5R: I 
II ^ II 

m I 

11 ^ II 

wif^ ^ II \? II 

^5!IT^5^'T 

D 0 In tills way, Gautama I admit that there is a soul 
which has upayoga as its hnga, of which the existence 
18 proved by all the three pramanas , viz , pi'atyalsa, 
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onvmana and agama and whioh can be ranonalj' olMSified. 
Some of these olaBstSoatiocis are -aomsann ( mondane ) aod 
mttiia (liberated) eUkfma ( aobtle ) and h^dara (gross) 
pary^pla ( dereloped ) and apaiyxipta ( non dereloped ), ete. 
Forthermore the mondane beings are sab-dinded as ^kawsra 
( immobile ) and trusa ( mobile ) 

Here a Vedantm may say that many rarledes of the son] 
are oowarranted for the soul is ererywhere the some This 
IB oorroboroted by tbe following rerses — 

^ Bka tva ht bJiutStma bhuU Ikvte praii^thiiak i 
Eiadha hakudKd eatna dr^ytOc jcdcandrovat I J | 

Ttxiiui vt^uddJiam aJuuam ttmitvpapivio janaS i 
iSaniHmofn ttu rrkJtra5A«r ^A<nna^>A»^ ohKvnanyots U f I 
Taik«dam <wnal<jm brxUitna i»rv{ialpaaiawiyaya i 
KalM^atcatn tvapannam hkedorvpam fmhakatt I 5 I 
^rdk wtmi c tm odkaJJakkam aiwOMtm prahvr ovyaycm r 
Ckandamh y<uya pamoM y<u iam x>eda so tedavtt U 4 D" 
And 

PvTUSo ev^dam gnx sorrom, pad Wnion^ pooea iAwyo* 
vtonria/oasyeeanoA yodonne/io/miAatt pad ejait pad ruMjcUi 
pad dure yadu aniHe pad aniaraspa tarratpa pat tarvatpatpa 
baAyatoA, 

This new of the Vedantin is now being rofotedi — 

Ht ^ T I 

JTtw 1 H sfWtsiT mvi (t'lct) 

Jni puna so ego cdya have]Jo vomam va sowapln^a i 
Qoj’ama I tad egalmjjnm pindesu foha na /Ivoymn (i 33 ( 15S1 ) 

[ «?)<><( i 

ntaa t to a ii 11 ii ( ) 
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Yadi punab sa eka eva bhaved vyomeva sarvapmdesu | 
Gautama l tad ekalmgam pindesu tatha na jivo’yam || 33 (1581) ] 

Trans —33 O Qautama ! if that soul were really one in 
all the pindas ( bodies ) as is the case with the sky, then that 
( sk)' ) is { only ) of one form in different corporeal pindas but 
such is not the soul ( 1581 ) 

II ) II 

D C — Some one may ask a question What harm is 

there, if, on the basis of the verses, etc , just quoted, the soul is 
on the analogy of the sky, looked upon as one i e havino- no such 
classifications, as mundane and iion-mundane and the like so 
far as all the pindas^ viz , the bodies of a denizen of Lll 
tiryao, a human being and a celestial being, are concerned ? 

The answer is this As regards the sky, it is alnght to 

say that it is only one, for, the sky, even while permeatincr 

all the corporeal pindas, is seen to be uniform-free from any 
distinctions Such is not, however, the case with the soul 
in question It is not observed to be uniform, for it difiers 
from pinda to pinda Moreover, the difference in characteristics 
presupposes, the difference in those having these characteristics 
Hence, the soul is not one in number 


Here is the illustration — 





JiMbhadftt Go^ b 


[ The firat 


WTU||Sn<(t I 

3I3TT ll^sil (tM<:>») 

NanflJTvfl fcumbhadflfl wa bhuvl lakkhanflIbheyiO i 
Suhaniakkha-bandha-moklchfibhflvo ya }a0 tadegatle *34(1582) 

gw-jW'TTj-^tsnrrw ]| ii ( ) 

NtoBjlTB^ kombbSclaya ira bbun Uksa^ULdibhadilt | 
Sukha-do^kba-buidha-mo^AbhAraioa yatsB tadekatve lt&4(lfi88)] 

TVans.— 34 In this worid, Ihere aro dfiferent souls like 
( different ) water-pots etc, on account of the dEfferenco In their 
charactertotlcs etc For, II they were ( only ) one, there will be 
non-existence of sakha ( happlne^ ) dahkhc ( mbery | ttcndMa 
( bondage ) and moksc ( emaocjpatlon ) ( 1582 ) 

jtlST— 5ft I SOTlft 

Iftiftft ^ [till JT 

w ^ft I inir^ owm 

fW sfftr ?ft II ?» ( ) II 

D 0 — The linng being* in this world differ from one 
another for there 1* a differeooe m tbeir oharaotenitici etc. 
Afl a parallel example may be mentioned wiiter'-potB eto 
Whaterer U not different from another object does not di^er 
ID oharaotenitioa from it. Af for example the sky 1* erery- 
where the same ( sinoe ghaUdata does not differ from mofAnioea). 
Moreorer if there were only one soul then there will be 
nothmg like bappmeai miiery bondage and emanorpahoo. But 
theae do euit Therefore all the aoals are different and their 
nmnber la not one but many 

How do the ohamoterixtiee differ in each body t 
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ivi^ ^ dt I 

3^3Ttin 3^?IT-^%3TI ^ ^soi^r II^HII (?HC^) 


Jenovaogalingo ]ivo bhinno ya so paisariram I 
Uvaogo ukkarisa-vagansao tena te’nanta || 35 ( 1513 ) 

^S^Tt II W li ( ) 

Yenopayogabngo jivo bhinna^ ca sa pratisariraiu i 
Upayoga utkarsa-pakarsatas tena te’nantab || 35 ( 1583 ) ] 

Trans —35 That upayoga ( attention ) by means of which 
the soul has attention as the characteristic mark, is different 
in every body The upayoga has maximum and minimum 
scales Therefore they (souls) are infinite in number (1583) 

^ II ) II 

D O — This soul has as its charaoteristio, upayoga (atten- 
tion ) consisting of two kinds of knowledge, viz , differentiated 
and undifferentiated This upayoga has indnite varieties , 
for, It differs from body to body, some having the utlarsa 
( maximum ) upayoga, some having the aptalarsa ( minimum ) 
upayoga and some having upayoga between these two extremes 
Therefore the souls are of infinite kinds owing to the infinite 
varieties of upayoga This has been already alluded to, in 
the first hemistich of verse 1582 

Now, with regards to happiness, misery, eto., * e , exposition 
of the second hemistich of verse 158 2, the author says 

^ ^ n n 



H 


[ The fint 


Jlnabbadrm Qapi b 

Efjatfe sawngaynttirt na mokkhSdaO nabhasse\“a l 
Kffitfl bhotta mania na ya sa/nsarf johagasam it 36 ( 1554 ) 

[ =r 'f’ra p ( 

<tl3l tRIT H ^ Wft qnissiSRI^ II II ( IH€V ) 
Ek*tTe BarTBgiU»tTato nt mokjtfidoyo nobhsBa irn | 

Karti hhokU manU nt oa itanuArl yathakA Aam J 38 ( laW )J 

Trans,— ^26 On oneness ( being accepted In the caso of 
souls I Iherc win not bo liberation cl(i, oulng to ( the soul ) 
being a}l-pcr\ ading as fa the caso u/th the spate. Morcortr 
like space the soul v.lfl not bo a karir { a doer ) a thokir 
( an en}o)*er ) a man^r ( thinker ) and asansSri/i ( a mundane 
being) ( 15^ ) 

sflqirTt 5 R -5 

snra I ’T? 5 gwir^t ^ a 5 ( inW, 'mr 
tfti I ftw !i wrf, 5T «iT3i, ;i srfhii, 

D ( 7 — If Ihoro 1 b only one Boul then there la no Boope tor 
heppmesB and niiaery buodago ond libomlion and the like 
since one soul will bo eU^peiviuliDg Spoce maybe here cited 
as a periinoot cose 

One where in there nro bapplnoai mliery etc if not 
all-perrading c g,, ThmdittUi 

kurthortuore mnee the number of the foiilf In only one arxl 
not more the eoul cannot bo an agent nn onj-yer a thinker 
and a mundane being That nfileh it one ia namber fi not a 
doer etc — a fact which 1*1 rom»boraCed by the example ofipaco 

Bciklen 


tnT% 'iR'i ? i 

51 IT gtm ? r •' 
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Egatte natthi suhi bahuvaghau tti desaniruu vva 1 
Bahuttara baddhattanao na ya mukko desamukko vva il 37 (1585) 

[ mm • 

Ekatve nasti sukhi bahupaghata iti desaninija iva i 
Babutarabaddhtvato na ca mukto de^amukta iva || 37 ( 1585 ) ] 

Trans —37 When there is oneness ( of the souls ), none 
IS ( completely ) happy on account of many diseases, as is the 
case with one who is partially free from disease Furlheremore, 
none is ( entirely ) liberated owing to many bondages, as is 
the case with one who is partially free ( 1585 ) 

II ) II 

D C. — ^There are infinite living beings viz , denizens of 
hell, Uryacs and others, who are certainly unhappy on account 
of their suffering from various types of physical and mental 
diseases, and only an infimtesimal portion of them is happy 
Similarly infinite beings are tied]down by the bondages of 
larmans, and only an infimtesimal part of them is liberated. 
If all these living beings are not looked upon as different 
entities, but are considered as only one, then none can be 
seen happy owing to a great many diseases, as is the case 
with Yajficidatta who has a disease in all parts of the body 
except in a finger Similarly none is liberated, and hence none 
can enjoy the bliss accruing from liberation, since there is a 


8 
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Egatto sawagayatta^ na mokkhfldaO nabhaascva I 

Katta bhoftfl maati na ya samsfirT [ahflgasam ll 36 ( I5S4 | 

[ *T »?*TH ( 

^ toft II II ( ) 

Ekatre lamgstatrato oa znokaadayo nobbaaa ira | 

Karti bhokta manta na oa samBarl yathaka^dam D 86 ( 1084 )] 

Trans —36 On oneness ( being accepted In the case ot 
sodb ) there win not be liberation etc. owing to ( the soul ) 
being alb-pervadtng ns Is the case with the space. Moroorer 
like apace, the soul will not be a karir ( a doer ) a bhoHr 
( an enjoyer ) a mantr ( thinker ) and asamsZrUi ( a mundane 
being I (1584) 

*NRf 

rr I 5 iiW^4l it wt 

ift I ^ ?rgf, ^ ^ ^ sftgt, qTS^ 

^ ^HTT 

D O — If there is only one soul then there is no eoop® for 
happinoBi and nuiery bondage and liberation and the hke 
eincw one eool will be aU-perradlng Space maybe here oHed 
aa a pertinent oaee 

One where in there are bappmesi, muery eto la not 
all-perrading «. Dewdeitta 

Further more einoe the nmnber of the loole ia only one and 
not more the eool eannot be an agent an enjoyer a thinker 
and a mondane being That which la one in mzmber iB not a 
door eto — * faot whioh Is oorroborated hj the example of space 

Beiides 

^ ftr 3 1 

njfliwauiuil ft JT gqffl ? 11 11 (n<s'J) 



Gh,tiadharavflda 


•: 57 :• 


Vftda] 


Egatte natthi suhi bahuvaghau tti desaniruu wa 1 
Bahuttara baddhattanao na ya mukko desamukko vra ll 37 (1585) 

^ •• ) 

Ekatv© nasti sukbi bahupaghata iti desaniruja iva l 
Bahutarabaddhtvato na ca mukto desamukta iva II 37 ( J 585 ) ] 

Trans —37 When there is oneness ( of the souls ), none 
IS ( completely ) happy on account of many diseases, as is the 
case -with one who is partially free from disease Furtheremore, 
none is ( entirely ) liberated owing to many bondages, as is 
the case with one who is partially free ( 1585 ) 

to:, 5^1*1 ^ 5r 

^y^Rif^ra w ) n 

D. G. — There are infinite living beings viz , denizens of 
hell, tiryacs and others, who are certainly unhappy on account 
of their suffering from various types of physical and mental 
diseases, and only an infinitesimal portion of them is happy 
Similarly infinite beings are tied^down by the bondages of 
larmam, and only an infimtesimal part of them is liberated. 
If all these hving beings are not looked upon as different 
entities, but are considered as only one, then none can be 
seen happy owing to a great many diseases, as is the case 
With Yajnadatta who has a disease in all parts of the body 
except in a finger Similarly none is liberated, and hence none 
can enjoy the bliss accruing from liberation, since there is a 


8 
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great deal of bondages One who has fetters all along his 
body exoept a finger may bo mentioned as an lUnatiatiOD 

Thus owing to oneness there is no possibhty for hafpi 
ness etc Bo it follows that there are many sools and not 
only one 

Hefotation of the view-point of the Na\y<nf%ka4 who admit 
(the enstenoe of) many sonls bat take them to be all pervading — 


Jtvo tanuraetlatlho jaha Itumbho taggnnovalambbSh i 
Ahavft nuvalambhaC) bhhiaamml ghade pada&seva n 36 ( 1566) 

[ sftroiijprwt ’iw I 

^ II %c II ( ) 


JlrasUnumatriLstho yath* kumbbastadgnpopalambhit | 

AtharA napsIambbAd bhinoe gbate patssyera R S8 ( 1586 )j 

Transf —58 The soul permeales Ihe bod? only since ft* 
attributes are found there is the caw with a pitcher Or 
because ft is not found ( elsewhere ) as Is the case with a piece 
of cloth ( which does not pennealc ) a pitcher is different from 
It ( 15S6 ) 

itw— agjrnwft ^ 'nn 

TO, ‘wistuT^’ ih I "•uronf^” jtto, <ftqnirin"Hf 
TOwa aia arjTWTa twt fiiil at am, alastiia "a s^fknc 
aWk , TOna^ m arona naft ii ) ii 

D C-— The meaiirro of the eoal is only as maoh «8 thet 
of the body it ooonpies That is to say there U no soul out 
skle the body it ocmjpiea Fur its attnbates are found only 
in that body To give an lllustrtiUon the attributes of a pitcher 
exist only in a pitcher and not outside it. 
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As an alternative argument it may be said — That is non- 
existent there, where it cannot be realized by any of the 
‘pranmnas As for example, a piece of cloth does not permeate 
a pitcher which is separate from it 

The soul is not seen outside the body Consequently it 
should be taken to be non-existent there 


While concluding the author says — 

^ If ^ I 

Hewi ^ II II ( n'S'3 ) 

Tamha katia bhotta bandho mokkho suham ca dukkham ca I 
Samsaranam ca bahutat’sawagayatte sujuttaim || 39 ( 1587 ) 

[ ^ ^ I 

^ ii ii ( ) 

Tasmat karta bhoktJl bandho moksah sukham ca duhkham ca | 
Samsaranam ca bahutva’sarvagatatvayoh suyukt&ni II 39 (1587) ] 

Trans —39 Therefore a doer, an enjoyer, bondage, liber- 
ation, happiness, misery, mundane existence and metamorphosis 
are thoroughly justifiable when the souls are admitted as many 
and non-all-pervading ( 1587 ) 

D C — Therefore it is only when it is admitted that souls 
are many and that none of them is all-pervading, action etc, 
which are the attributes of the soul, can have any place. If 
not, these attnbutes will be meaningless So please admit the 
soul which IS thus established by pramanas. 

Now the meaning of the sentences of the Veda which 
may he troubling you 
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I 3i?q g cf R i 

W II »o II ( t'iCC ) 

uWlf »i5j|jly ^ »nmi^ i 

fisnoi^gfli^i f^uiw^ H ^ iia?ii 

^Rm ^ ^ ^ ^ I 

31 »rf&w ^ 3iif 3ft^tf% II as II (nv) 

Qoyama 1 Veyapayanam Imina atlham ca tarn na yfloisi | 

Jam vliinfinaghano cdya bhByehinlo sanitiltbflya u 40 ( 1588 ) 

Mannasi nTaj}angesti \a mayabhflvo bbDyasamudaObbhiiO 1 
Vlnnflnamettamdyfl bhOemi vfnassal sa bhOO u 41 ( 1589 ) 

Atthi na ya peccaaannS |am puvrabhsve’bhlhfijmmajBugo ttl I 
Jam bhaniyam na bbavti bhavantaram }fiJ ^ ^2 (1590) 

[ I ^ S ^Hlft I 

St ftfnm <R H5RTS II »• II ( IHC« ) 

SR3 flwiitPMM sfni> ’jroats^spi i 
ft f Rumn i Ri ^sg frmfir s itsi II vt II ( ts<:s) 

sifts s s Swifsi St tiis^^ i -i s u* I 

St sftre s ssit ssFst sift ^ ifii II 8S II ( ) 

QenUma t Ved» pedansiDeaiinertham a tram n« Jtnul I 
Tad Ti^tULnagbana era bhOtebbyili eanratthAya || 40 ( 1588 ) 

Macyaae madyMiigeinra madahharo bhQUuatnodaTodbhOtah i 
Vi^aainBtraiPttroa btiQte an rma^d ea bbOyab II 41 (15S^) 

Aati Da OB pre^uanjfia y*t pfirrabhmTe’bhKlhADamamnka Id i 
Yad bba^tam ixa bbarad bbarantamm yab jira m || 43 (1530)] 
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Trans -40-41-42 Gautama! You do not know the (real) 
meaning of these sentences of the Veda For, you believe 
that none but the assemblage of ( the particles of ) knowledge, 
after having ansen from elements, in the way in which 
intoxication arises, from the sources of spintuous liquors, is a 
soul consisting of knowledge only-the soul which has sprung 
up from the collection of elements It again perishes after the 
elements ( have penshed ), and that there is no designation m 
the previous birth to the effect that it was named as such and 
such in the former birth ( existence ) and hence it is said that 
the soul does not go from one bhava, to another existence 
( 1588-1589-1590 ) 

^ 3rRT% I ? m RinRTf^f- 

30 ?^^:, 

^ fWRq% SORT 

^ ^ T{^: ^ 

I %% qrqq ?rRqqi^ ^ 
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D 0 — By theie BcntcDoeB of the Veda arc meant those 
whiob Gaotama had m h!i mind. 

The assemblage of knowledge ooneists of the omted 
partielei of knowledge onaing Ijdid elements such as earth etc. 
oombined together 

The reitnohon Tit none else hot i» here mentioned with 
a Tiew to ezolnde a tool aooording to the Atmavadtns ( belteren 
m nnlTeraal aonl ) ii dietinot from the ooUecdon of elements 
and whiob is an abode or sabstratnm of attnbotee like ^Ktna 
( knowledge ) eto 

The sonroes of tpintoous Iiquom are dhatali etn. 

Qautamn beheree that the soul has not eome from any 
preTioos birth bat it has been generated by the elements — It bu 
been erolved out of them. So when these elements perish 
the soul too perishes and It is not bom once more os the 
Atviavadtiu beliere In short it has neither any inommation 
nor any transaiignitiom Such being the ease it is not possible 
to say that snoh and saoh a one who was prerioualy a denJtsn 
of hell or a celestial beiog is now bom ss a bnman being For 
on the terminatioD of a stage as that of a denizen of hell or the 
like ererything was orer — noiblog was left not eren the Boub 

Thus when the soul altogether arises from — gets erolred 
out of— a ooUeotioD of elements and completely perishes as 
aooD as those e]giDe‘Dts perish there is soog who prooesds 
from ooe birth to another 

I QDderetan<l the tneaaing uf these seoteDoes as follows ' 

II goil im^n (nil) 
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at ^ fa h »» ii 


Qoyama 1 pa 3 ^atthamevam mannanto natthi mannase jivam I 
Vakkantaresu yapuno bhanio pvo jamatthi iti II 43 ( 1591 ) 

Aggihavanavkinyaphalam ca to samsayam kunasi pve 1 
Ma kuru na payattho’yam imam payattham nisamehi li 44 (1592) 

[ I I 


II II ( ) 

Grautama ' padartha evam uianyauiano nu^ti manyase jivam ) 
Vakyantaresu ca punar-bhaiuto jivo yadd-^titi || 43 ( 1591 ) 

Agni havanadi kriyfiphalam ca tatah samsayam karosi jive | 

Mj kuru na padartho’yamimam padartham nisamaya || ( 1592 ) ] 

Trans -43-44 Gautama 1 While construing the sentences 
in this way, you believe that there is no soul And, in other 
sentences it is said that there is a soul, and, moreover there 
IS a fructification of an oblation to fire etc Consequently, you 
entertain a doubt about ( the existence of ) the soul , but do 
not do it This is not the meaning of the sentences But hear 
this is the meaning of the sentences { 1591-1592 ) 

^ I fqqi-- 

sfqq^qiT^T%, qi ^ 

^ ^ I giqr 

'' 3TT?f^ 
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" f% sft^sRg ;i(to qr ! " ^ ^ I arg ’ll 

f'lTi, ’iwn “ ftiMSH itao” paif^awwi Hi<ma( >1 aiH 
wmaft, a y turo 'larfft? ftwnss?;^^ ii «^-s» 
( ) II 

D O — O Gnatamt ^ Too interpret thin Bentencc m the wmj 
jnat ehowiL And hence, yon conclude that the sool doci not 

eiiflt. At the eame time yon notioe that the following sentenoei 
of the Teda estahluhing the exlatenoe of the eoul — 

Na ha twi ttUMriratya prtyapnywfvr apahattr tut* a- 
kirtrarya ra vasaniam pnya’pnye mi gpriafah ^ 

Moreorer from the eentenoes eiioh as 

** Agnihotrm juhoyac srargakania^ 

It foUowa that there aocraee a frfut of an offering oUahon 
to fire eto -a frait to be enjoyed donng the next birth and this 
fnut can hare no meaning anleae it u admitted that the aool 
goes in for another exiatenoe or birth. 

These Tanoos atatementa lead yon to doubt the exiatenoe 
of the sooL Bat there is no need of entertaining anoh a 
dooht ao this doubt is due to your miBinterpreting the sentenoe 
Tix., ** ojSanosrAano eva " etc 

The real loterpretstiaa of Una Beotenoe is as follows 
please hear it. 


H swRuiiituii^Hi^ui II an ii ( ) 

HI? l^uimmui i ^ i 

3Riwd^3fiTir 53Tet f^ a ui<m i ju i II n ( ) 
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Vinnanao’nanno vinnanaghanno tti savvaovavi | 

Sa bhavai bhuehinto ghadavinnanai bhavena ii 45 ( 1593 ) 

Taim ciya bhuyaim so’nu vinassai vinassamanaim i 
AtthantarovaOge kamaso vinneya bbave nam ii 46 ( 1594 ) 

g II II ( ) 

II II ( 1^%'^ ) 

Vijnanadananyo vijnanaghana iti sarvatovyapi | 

Sa bhavati bhutebhyo gbatavijnanadibbavena || 45 ( 1593 ) 

Tanyeva bhutani so’au vina^yati vma^yanianani i 
Arthantaropayoge kramaso vijneyabhavena || 46 ( 1594 ) ] 

Traris —45-46 The soul ( itself ) is the assemblage of 
vijnanas owing to its being non-separate from vijnana, or it 
15 so, on account of its pervasive all around It arises from 
elements in the form of the vijmna of a pitcher, etc When those 
very elements pensh as vijneya-bliavas ( objects coming within 
the range of vijliana ) on the attention being gradually directed 
to another object, it (the soul) subsequently perishes (1593-1594) 

’(Rfg I 

e 
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Jinkbludia Gmpl'f [ The 

" sfHisftg qiftg in f " to ^ I IR5 m 

OTi, iiw^ “ ftfmn n?o" pqifirwPTPi nmW 4 ’iro 

fei?f5 ^ y<H TO II «^-»« 

( ) II 

D O — O Gaatam* ' fou interpret thia Benteno© m the w*y 
jnat shown. And hence you conclude that the soul does not 

exiBt. At the same time you ootioe that the following Bentenoes 
of the reda eatabliahiog the exiatenoe of tha sool — 

Na /to va\ losarircuyn prtya^rtyayor apaJiaUr ad* a~ 
eoHnwyo co «»jafitom pntfa pnye no tprsatoK ” 

Moreover from the eeoteacmi auob as 
AgDihotrm juhuyat Braigakama^ 

It foliowB that there aooroes a frnit of an ofenog oUatioo 
to fire eto a fruit to be enjoyed during the next birth and thii 
fruit oan bare no meaniog unleee It is admitted that the sool 
goes ID for another existenoe or birth. 

These rarions stateiuente lead you to doubt the existenoe 
of the sou] Bat there is no need of entertauung suoh a 
donbt as this doubt is due to your misinterpreting the sentence 
Tu., “ vtjWanaghana ero " etc 

The real interpretatioQ of this sentence is as follows! 
please hear it. 


RuuuanaHliUluuTl (^T]u||U|quui) I 

H ’J'dM M<ft Tr u| | U||f*< l ^u| II an II ( X'iM ) 


f^iTOir I 

f^ault|*ii5u( II II ( i^i^a ) 
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to know them ] e., censes to exist as knowledge of these objects. 
This IS here looked upon as its destruction. The sum and 
substance is this — 

When a'soul comes to know any object, it is said to have 
been produced from that object, but, when it ceases to think 
of it and directs its attention somewhere else, it is said to 
have perished, for, the object with which it once identified 
Itself, has perished. 

Does the soul perish entirely in this way ? The answer 
IS in the negative as suggested in the following verse — 

Puwavaravinnanovaogao vigama-sambhavasahavo i 
Vinnanasantaie vinnanaghano’ yamavinasi ii 47 ( 1595 ) 

U II ( ) 

Piirva’para vijhanopayogato vigamn-satnbhava svabhavah i 

Vijnanasantatya vijhanaghano’yamavina^i || 47 ( 1595 ) ] 

* 

Trans —47 This vifhanaghana ( the soul ) has the nature 
of destruction and that of origination on account of the 
( corresponding ) upayogas being associated with the previous 
vijnuna and the subsequent one It is immortal owung to the 
continuity of vijnana . { 1 595 ) 

I ir^- 

II yvs ( ) II 
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1 5 ?i ^?>Trafjr 

" un g w i gnp pprft ^ ^lf^ JlP^ 

WRT ill'll *t aft ftt 

aafta ^naftwafta ftaroa^^^raift) 3i3"^f*nc[ 
a ftfiaaft aitftiaf 

sfrft ajiara 'Siwmi. aft ^aafta 




( ) II 

D O —Hero the *oul U sakI to bo ey Jrana^Aano-an 
usembltgo of v\^Uana ior oithor of the two roa«ODt tu. 
( 1 ) the BoiJ la non-aeparate from— la ideoticaJ with vtjUana 
which u vpaycffa either of the typo of jilana or that of 
dar/ana and ( 2 ) the soal hita eoob and erery jrr<jde^ 
( the mbateat portkin ) of it fbrmod from a oolleotion of infinite 
modr&iatione of tnjUana. 


The word eva used lo oonneotion with vij^Snaghana abova 
that the belief of the ^aiyajf»i»f and others oonreyed by the 
following aentence is anteoahlei 

“ Soarwperia ntrv{jiiaf*<iivaj jadotau bvddJa* tu tatra 
v4tatto. 


Thia aool is er<^red ootof the elomenta wbioh are otgoeta 
ffi to be known— the oljeot* like a pitcher a pleoe of cloth 
etc That is to aay it gets traoBfonned as the knowledge pf 
a pitcher eto^ on realizlag that tbia la a pitcher thia la a piece 
of cloth eto 


Tbeae rery elementa suob a pitcher eto whuh had once 
Benred aa subetratum for knowledge penab that la to say they 
oeue to bo objeutn fit to be known when the attention of the 
tool la directed towjrda another object when theee objecta are 
btdden or ooooealed from ai^fat or when the mind la norkiog 
in some other ohaoneL Sueb being the eaae the aool eeaaee 



Vfida ] 


Ganadharavfida 


•: 69 :• 


D, 0 — When the attention of the soul is diverted from 
one object to another, c g., from a pitcher to a piece of cloth, 
then It ceases to be styled as gUato'payoga ( attention to a 
pitcher ) but acquires a new designation viz., pato'payoga 
( attention to a piece of cloth ) Such being the case, this 
soul IS named as vijnanaghana in the Veda. Therefore, 
Gautama 1 admit that the soul exists 

N wm# ^ I 

^ R 'a II 8% II (n'^'s) 

II Ho II ( \'i%c ) 

Evam pi bhuyadhammo nanam tabbhavabhavao buddhi 1 
Tam no tadabhavammi vi jam nanam Ve}asamayamm || 49 (1597) 
Afthamie aicce cande santasu aggi-vayasu ( 
l^imjoirayam punso appajjoi tti mddittho ii 50 ( 1598 ) 

[ fR ife: i 

^ H ^’fTT^sfq II 11 ( ? w ) 

5^ II II ( ) 

Evamapi bhutadharmo jnanam tadbhavabhavato buddhih | 

Tad na tadabhave’pi yajjfianam Vedasamaye |i 49 ( 1597 ) 

Astamita aditye candre fentayor-agni-vacoh | 

Eimjyotirayam purusa atmajyotinti nirdistah || 50 ( 1598 ) ] 

Tra/is -49-50 You may think that even in this way, 
knowledge is the dharma of elements owing to its 
existing when they exist ( and that it does not exist when 
there is their non-existence ) This is not proper, for, even 
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D O — Thla Tery sou], though one hAS a throe-foW nature 
When it IS attentire to another object, it has died, for at that 
time itfl attention to the former ob)eot in gone bat it hai ongi' 
noted flo far as the attention to this neir oli^eot Is ooneemed. 
Side bj side wHh rti twofold nature pertaining to destruetion 
and ongmatioD it baa permaneDoe owing to the oonbnmQr of 
the general vtjhana existing from the beginnlngdess time 
Slmilarij erery object has a three-fold nature oonsisting of 
uipada ( origination ), eyoya ( destmetioa ) and dAmveya 
( pennsnenoe ) and that there u nothing which is created in 
all respects and that there is nothing which entirely pertihei 




Na ca peccanfinasarmaratittha© sarapaCyvnogflO I 
VbmanaghanSbhlkkho jlvoysni VeyapaysbhIhiO M 4S | 


1596 ) 


II VC II ( ) 


Ka oa pretyajoana aaojoa ratiptbate ssmpntayogflt | 

Vljnana ghanabb!L.b7o Jlrojam VedapaiLlbhihJta];i 11 48 (1596)] 


Trans —48 The des^ntkm pertaining fo former knowlet^ 
does not exist on ing to the upayoga being directed to ( a ) 
present object This soul b named flJJ^jjaghatja as said ta 
the sentences of the Veda ( 1596 ) 


jgi t 




lel'j'IlinIJiiRa, m i ^utMvw iq , i wni 

sfrf' I I nft’nr^ 

II VC ( I w ) II 
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X). (7— When the attention of the soul is diverted from 
one object to another, e g , from a pitcher to a piece of cloth, 
then it ceases to be styled as ghatopayogci ( attention to a 
pitcher ) but acquires a new designation viz., patopayoga 
( attention to a piece of cloth ) Such being the case, this 
soul IS named as vipianaghana in the Veda Therefore, 
Gautama 1 admit that the soul exists. 


^3 ft I 

3 ft ft ft ii 91 ii 

gftft 3Tcq^ ra ftftft U Ho II ( V\%c ) 

Evam pi bhuyadhammo nanam tabbhavabhavao buddhi | 

Tam no tadabhavammi vi jam nanam Vejasamayamm ll 49 (1597) 
Althamie aicxe cande santasu aggi-vayasu | 

I^imjoirayam punso appajjoi tti niddittho || 50 ( 1598 ) 

[ f ft: 1 

^ II 11 ( ) 

soffit ^ ^rTR^^-TT=it; i 

11 II ( ) 

Evamapi bhutadharmo jnanam tadbhavabhavato buddhih | 

Tad na tadabhave’pi yajjfianam Vedasamaye || 49 ( 1597 ) 

Astamita aditye candre Santayor-agni-vacoh | 

Kimjyotirayam purusa atmajyotinti nirdistah |] 50 ( 1598 ) ] 

rrc/zs —49-50 You may think that even in this way, 
knowledge is the dharma of elements owing to its 
existing when they exist ( and that it does not exist when 
there is their non-existence ) This is not proper, for, even 
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when they are non-existent knowledge is said to exist In the 
following doctrine of the Veda — 

What jycUs ( light ) has this man when the Sun has set 
the Moon has set and when ( even | fire and speech are quiet? 
It is said that is the light of the soul ( 1597-1598 ) 

q^fKt ” j'tnrrmPTTOi^sjrftf'nJi, 

I?;? jir! I fi! t irit-" 

TOTO ft ’’ “ i ^irn i n g i ^M i d 

^iww JTRi^, B^Tn% "rpf ^ 

>nTH7 »nTt% H JTTft ^1, am 

Hftcw, g^TT ^ ^igg^ftg^rft ^giRg-«gft^, awi^ 
ng I ggj^i ftftgjft ft ^-'ftgift^fginrt ?h 
gg^-«gf?ft«Tfgft?rgrft[ g 5 mgRg wggra^, "mift H?’' 

ggt “ gr in?g<i t ^ gftg^ ” tft w 1 

%ggpi^? 

<3T^su>, vugrui gift, fts^rftftgrt sw, 
amgggtfti g s iftft gtani, ggl ft ftld giggit 1 snftrgrpniW 
^Rre-“afgggg^ft’', ggggirilfqiil 
qgi ? gwn-“«rg^ ft” sn^ a ^ ft iw ^sggRgigtftgfgi 
rire gft tgg^f vftgi, g^ g gn ijgg^ gft 

ftgg^ II irt-"!" ( ) 11 

D (7— ^3«Dtama may think u noder ~ 

Etod m thin way — the way m grhioh b mterpretad the 
geoond hembtioh of rerao 1593 boginnmg with ^ *n bkavat 
Umefunto It get* prored that knowledge is the dharma of 
elements ■□oh os earth etc Fir knowledge exists when ttie 
elements exist. This b what follows from ** etdtkjfo iAtrftWyok 
tamttttAajrt* tanyeroau rtofu yot*. " Furthermore in the absence 
of the elements knowledge does not exist. 
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That which exists only when another exists and which is 
non-existent when that another is non-existent, is the dhwma 
of that another c g , the moon-light of the moon Knowledge 
IS associated with elements both anvaya and vyattreLa. Con- 
sequently it IS the dhai mo, of elements This thought is 
unjustifiable , for, on^y a particular type of knowledge which 
has for its object, the elements, blue, yellow etc, is associated 
with these elements by anvaya and vyatnela and not the 
entire knowledge in general For, even when the elements 
are absent, the Veda declares that ordinary knowledge exists 
This IS what we learn from ydjhavallya who says “ Astamite 
dditye, candramasy astamite, '^ante' gnau, Idntdydm vdci, him 
jyoti'i evttyam Ilia dtmajyotih sanudd %t% hovdoa ” Herein 
tile soul having a tlame in the form of knowledge is 
alluded to Hence it follows that knowledge is not the 
dluxima of elements 

The reason Is as undei — 

VrmtSTt I 

( 1 

Tadabhave bhavab bhave cabhavao na taddhammo | 

Jaha ghadabhavabhave vivajjayab pado bhinno II 51 ( 1599 ) 

w H? II ( ) 

Tadabhave bhavad bb&ve cabbavato na taddharmah 1 

Yatha ghatabhavabhave viparyayat pato bhinnah || 51 ( 1599 )] 

Trans —5\ One that exists when another does not exist 
and does not exist when that another exists, is not its dharma. 
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difference \n { L e spedalHy of ) an ob|ect a genus e subs- 
fance an action or an attribute ? Vour doubt b fll-based, 
for it is not proper to draw a sweeping conclusion regarding 
the dharma of an object that it is only this or that it b 
certainly not this For each and every thing (sarva) b 
certainly all things ( sarvamaya) from the stand-point of 
Its own modifications and those of the rest, and that sarva 
b a-sarvamaya too from the stand-point of separateness 
Therefore it b proper ( to believe ) that a substiice has a 
generality and spodality according to the stand-point taken 
and that tts natime b varried from the view-point of its 
parySyas ( 1600-1603 ) 


liiTTHw l tin ipn 

nmr w ^ ^ I «mT, 

■(THWtJ w ST nWipi 

I t cfui?-" f% cw acwift,” 
5fti »T^, >T<r 
?) wim inPi^*n 

ft?R <1^ t) ftn wur^SfSt 

>r4Ht wri !» fi: ^n ft^fh r ir j!, <mT 

f» 'j%T, ft a yo i' j i H i f i, ’mr 
^’rfhurftj f) ft^i 'n'rth’n^bnftr 

ftMutf l m iji) imi,ft tiST ^ ft T ggTftgiir 
3PI ^ wrsii^” 

%Wlfit TE5^ ^jjbrqKftj ^ 5«l I HT, OTI 

1551 ! Mwil^ " 

5t^5TTWft5! Pnm ftftlj ^-< nnqlt| l 

«im MftlStKlftl I TO, ftftw 

^ gin I TO I 
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I mm- 

^^'rinrar 5 ^:, ^ str^^t- 

^ ^JTJ r^tr: HRiR'St I 

’mr^if? 3^-3'^r- 

f^m5!i?qf 5 ^ »3:?Tr^? 

^TRWTT I J^TO^^fcr 

5:2^^ i 3 ‘' ^ ^ 

^\^^^ ^q?Rr f^ I 

q^q^qRpr^qi ^^'qq^q f^soiff^qq?^^ 3f^^q#fqqR 
^ ^ 5 #^: ^^sfq ^ ^^Rrq^q^iTq55?nai^?^^: 
^^Jli HVHH ( ) II 

D C — Gautama 1 you have not followed my exposition of 
these 'padas ( sentences ) of the Veda Hence, you have a 
d.oubt regarding the soul Or, you do not know the meaning 
of these, as well as, the remaining sentences of the Veda 

Consequently, you raise the following queries in connection 
with all the sentences of the Veda — 

1 Just as sabda is the meaning of the sahda ( sound ) of a 
kettle-drum, a tabor, a double drum, etc , so, is the meaning 
of these sentences sruU, % e, sabda ^ 

2 Is it vtjnana-the vijndna which anses and which is asso^ 
ciated with the object connoted by it when the word like 
ghata is pronounced ? 

3 Do the padas of the Veda mean vastu-blied of the type 
noticed when the word ghata is pronounced, the type, viz , 
that this connotes an object which has a wide bottom, an 
expansive belly, etc , and not a piece of cloth ^ 



7i 


JlnabhacZn Gtpi i 


[The fint 


For inatauce, a piece of cloth b different ( from a pitcher ) 
owing to its vtparyqya regarding the exbtence and non-existence 
of the pitcher ( 1599 j 

'iPTOi^, <nn <R55t -i ’nfir, 

BMni fJrn I f7i f p'n? — fWki^-TOTi^j'7 

JTrai?. n ii ( tw ) ii 

D O — Jost M a piooo of cloth is not the dinrsia of 4 
pitoher bat is different from it, for ereo when a pitcher exists 
a piece of cloth does not exist and that eren when that pitoher 
IS non-existent the piece of cloth exists so knowledge is not 
the dkama of elements for, in the liberated state it exbts 
sren thoogh the elements do not and that it does not exist 
eren when the elements are present in a dead body etc. 

Hanng explained the meaning of some of the sentenees 
of the Teda the anthor weQe oonoloding the snbjeet explains 
briefly the meaning of the remaining sentenoes of the Veda. 

?r SR^ e5f?f i 

STORI Sta gf RuuURI TT II HI II (l^o®) 

snf ^ i 

;TR1^ ST 3T3ft II H^ II (t^ot) 

et HRtfR H-RT'ratWt 5i3ft Pnnr i 

ft 7 ftftwR ftwrotaft II HI? II (t^oR) 

Hra’i^-ft^HTtaft ^ 'TOW? I 

ft«?VRl 'mraftrom nff ii hh ii ( ) 
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Esim Veyapayanam na tamattham viyabi ahava savvesim 1 
Attho kim ho]]a sui vinnanam vatthubheo va n 52 { 1600 ) 

Jai davvam kiriya guno’hava samsaO tavajutto I 

Ayameveti na vayam na vatthu dhammo jaQ jutto ll 53 ( 1601 ) 

Sawam ciya savvamayam sa-parapa]]ayao jao niyayam I 
Sawamasawamayam pi ya vivittartipam vivakkhao ii 54 (1602) 

Samanna-visesamab tena payattho vivakkhaya jutto 1 
Vatthussa vissariivo pajjayavekkhaya sawo ii 55 ( 1603 ) 

[ ^ I 

^ II II ( ) 

^ ^ 11 11 ( 

^ ii Hi; ii ( ) 

li HH ii ( 

Esam Vedapadanam na tvaruartham vetsi athava sarvesam i 
Arthah kim bhavet Srutir-vijnanam vastubhedo va U 52 (1600) 

Jatir-dravyam kriyS, guno’thava samSayas tavayuktak ( 
Ayameveti navayam na vastudharmo yato yuktah \\ 53 (1601) 

Sarvameva sarvamayam sva-para paryayato yato niyatam I 
Sarvamasarvamayamapi ca viviktariipam vivaksaya || ( 1602 ) 

Samanya-vi'^esamayabtena padartho vivaksayft yuktab i 
Vastuno viSvaiupah pary&yapeksaya sarvah 11 55 ( 1603 ) ] 

Tfdiis 52—55 You do not know, the cirtlici ( mouning ) 
oi these sentences of the Veda or that of all ( Hence you 
have a doubt ) What can artka be ? Is it ^ruti, knowledge, 



u 


Jlnftbb«drm Ga^ri 


[The flrrt 


difference In ( x. e. speclallfy of ) an object a genus a subs- 
tance, an actlcm or an at^uto ? Your doubt b ID-based 
for ft is not proper to draw a sweeping conclusfon regarding 
the dharma of an object that it is only this or that It ts 
certainly not this. For each and every thing ( sarta ) Is 
certainly all things ( sarvamaya ) from the stand-point of 
fts own modifications and those of the rest, and that sarva 
is asarvamaya too from the stand-point of separateness. 
Therefore, ft is proper ( to beHeve ) that a substWe has a 
generality and spedalfty according to the stand-point taken 
and that its nature is varried from the view-point of Its 
parySyas ( 1600-1603 ) 


wjiwots- 

«tmi # ^ I snm, 

i^winV ^ JiMrft, 

#ryi I wihp t rm-" ft aCwift " 
5fti Jrir?;, w 
!) snprr iRpft’iT 

«5ftn( 5^ t) ftni Miy^, 

infrrt t) >r%T, ft Tyi 

SOTiftt >Tt5nftT<r#i^ tj ft it«mnnfi, qyr 
f) ft^ yrTtftwi^hnftr yrroft 
ft’TTs’fWra^ i( «nnT, ft ajjiiflniRn gjnftjur ^ i 

!pi (!y<iwiia« ) ^ 

lEOTft MmT^H k PiS ^ aWl I T!gif!t%7 591 

“ i^+qrpitWwpmfwrei, 99 »;«r ^9yi [i {w T «i " 

M‘<995<IWM9WI(>I«il«'^'* 1*91 ’ 99 PiWft " 

99919 9^9ft 9I999r99rif99: 990 1^99 fJrfW 99-9999f5 
99? 9«%9 9(HMfIn«ilr94l I 99T, 9499^999^91^ fiftw 
94 9^91 *9119,5^ I 999 t ^99^9-ft^W, ' 
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^5!?? 5^:, ^ 3if^^- 

^ ^ ^^Td; ^sfq 

^^]^i q^kr^^iPTF I 

^5? ^EnHT?^5?RT ^^5^: ^fel^^dld; S^’T-3®T- 

^T^?n7T I q:^?^sfcr 

^T drd^^T ^s: ^ TO 

^mt 5[S5qt i 1 ^ =d 

^v^\ ^ ^dtor 1 

JT^^TPTf^I^T RS^sf^inF^JT 

Id ^^sfq d^ d^dT’T^q5[jT^5jniR^3^^: 

^dMl ) II 

D O — Gautama I you have not followed my exposition of 
these padas ( sentences ) of the Veda Hence, you have a 
doubt regarding the soul Or, you do not know the meaning 
of these, as well as, the remaining sentences of the Veda 

Consequently, you raise the following queries in connection 
with all the sentences of the Veda — 

1 Just as sahda is the meaning of the sdbda ( sound ) of a 
kettle-drum, a tabor, a double drum, etc , so, is the meaning 
of these sentences sruti, t e, sdbda ? 

2 Is it vijndna-the vijiidna which arises and which is asso-. 
dated with the object connoted by it when the word like 
ghata is pronounced ^ 

3 Do the padas of the Feda mean vastu-ihed of the type 
noticed when the word ghata is pronounced, the type, vtz , 
that this connotes an object which has a wide bottom, an 
expansive belly, etc , and not a piece of cloth « 
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i Ifl their roeaninp Vati-tb® jait ( ;fonua ) of the kind one 
reAJixea when the word go ( ooW ) la uttered 

5 Juat aa when the word dandtn la pronounoed we take it 
to be a dmrya hanng a danda eta ahmJariy doea the 
meaning of the aentenoea of the Veda connote aoeh a 
dravya f 

6 In the worda dhavat* ( rona ), eta we take them to mean 
the tnya ( act ) of running etc so do these aentenoea mean 
any anoh irtya 

7 Joat aa the word ^uHa ( white ) meana the ffusta ( attribnte ) 
of being white lo do theae aentenoea eonrej a meaning 
of the type of thia ffvna f 

Tbeie aeren qnenea ofyoora are oat of plaoe^Huv oaeleaa 
For It la not poariUe to aay regarding ony vaitu f lobatanro 
or material ) thia it only tbia and nothing elae Sabda, too 
la certainly a kind of vacta ao it it not proper to aay that it 
eonnotea only thia meaning and none elae The reasona aret-~ 

Erery eoata whether in the form of a vacya ( direct ex 
preaaion) or a oSooio (indioatory word) U wreomaya ( repreaent 
log ail ol^ota ) from the ataod-polnt of wamanya (generality) 
when all the paryayaa ( modifloatioDa ) moloding ita own 
pctryayai and thoae of the reat are taken into aooonnt Where 
aa erery la a-tarvoMya when examined from the 

atand-pomt of ita own paryayat wliich laya atreaa open ruef>< 

Oonaeqoeatly all the ■eoteneea either oonrey a general 
aenae or apartioaiar one aooordmg to the aUod'point we taka 
Hence it ia no oae saying that they mean only thia and 
nothing elae for the nature of erery Kutv whether it ia a va^yo 
or otfot^to yanea according to the ataad-pointa from which 
they are Tiewed 

Thoa from the genera] etandpomt, the word ffJmfa is the 
vatrala of drovya yuna Lrtya oto ainee it la then jorwwwyA 
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But, when examined from a special stand-point, it is a vacala, 
of only the oudha (conventional ) meaning, viz , that it has an 
expansive bottom, a wide belly, etc., for, this stand-point makes 
it dednite 

Similarly, any other word is a vacala of only that artha 
which IS rudha in that country, etc , when we examine it from 
the special stand-point. 

But from the gcneial stand-iioint , each and every word is 
a vacala of one and all, and each and every word is a vdcya 
of one and all This is the line one should sensibly follow 

Thus, Sramaiia^ Bhagvan Mahdvha who knew the nature 
of all the three worlds, completely removed the doubts of 
Indiahhuti who was about to acquire the most excellent merit 
by advancing clever arguments capable of fully instructing 
others as is the case with a sharp hatchet which eradicates a 
cluster of creepers 

^ 'i'srff iih^h 

Chinnammi samsayammi Jinena jara-marana vippamukkenam i 
So samano pawai6 pancahim saha khandiyasaehim || 56 (1604) 

[ %% I 

Chinne samfeye Jmena jars-marana vipramuktena | 

Sa ^ramanah pravrajitah pancabhih saha khandikasataih ii56 (16o4)] 

Trans —56 When the doubt was removed by the Tirthankara 
who was entirely free from old age and death, the saint Indrabhuti 
took Diksd along with his five hundred pupils. 

1 " » 


78 


Jinabhodm ■ 


[ Tbe first 


JiTTrii i 

II ) II 

O O — That one who le s •omyaia becomes so and not 
one who is not ao is o statement here made from the trans* 
eendental pomt of rlew The rest u easj 

ft" ^ HTFT^ OT I 

5T> gnt n »jw-<i[?i iiWiiO^o'i) 


Evam Vammfttsu vl fatn seJTUuii)®m tayam samaujiam i 
Jo pima |attha vlse^ aamisaO tam pavaJckhaml u 57 ( 1605 ) 

[ mUT^ I 

’ll jiAr OTTira# iw i pii ft II *^0 II ( ) 


Eram koniadt^pi yat samanyazn tat samayojyam | 

Yah ponar-ystra rUeeah lamasatastam pntTmkfjiQu b 07(1605)] 

Trans —57 Thus what b applicable to karmany ef(i, ( the 
VTidas of the remalntng Oaiiadharas ) should be applied ( there ) 
And I shall briefly expound there, that which is a spedaWy 
(of it) ( 1605 ) 

I Jr?? ’nr gir rt^' 

II rfe iH'i iai'- dfi i v i^i II HO { X^'‘\ ) II 

D C — Here while establishing the exlitenoe of the aoul 
lereral points hore been dlsoossed. Out of them, those that 
are appboable to the other diseustloDS which are to follow 
may be applied there bj the reader himself So I iboU now 
briefly dlscuni m the remaining wioM ( dlseiissK7DS ) only foeb 
poloti as happen tn be their apeolnlities 

End of the Dltcutilon with the First Oaqadhara, 



Chapter II 

Discussion with the Second Qanadhara 

[ Arguments advanced to prove the non-existence of 
Karman and their refutation ] 

qgn% oiw^jfr oi d ii He ii (?^o^) 

Tam pawaiam s6um bio agacchai amansenam ! 

Vaccami namanemi parajinitta na tarn samanam ii 58 ( 1606 ) 

II II ( ) 

Tam praviajitam srutva dvitiya agacchatyaniarsena | 
Vrajftmyanayt^mi parftjitya tarn sramanam )1 58 ( 1606 ) ] 

Trans —58 Having heard that he ( Indrabhuti ) had re- 
nounced the world, the second (Gamdhara) comes exasperated 
( He thinks ) —I may go and having vanquished that asint, I 
mav bring ( Indrabhuti ) back ( 1 6o6 ) 

1 ^Ti— 1 q im i 

i ‘ q ’ qmr- 

1 i n n 



80 


Jlnabhadra s 


[ Tho fteooDd 


D 0 — On hnring heard that Indrc^hidt had token d\ha 
Agnibhiitx hl> joanger brother is exasperated. He oomei to 
i^mnio^a Bkagavan i/oAnefm with the object of defeatiDg him 
and taking Indrahhtdx bnek 

^gnibAtrti thought — 

sfeSdiT ^ ^ I 

siTOf ^ ^ II II (i^ovs) 

ChaHo chalfitnA so monne mflinda|flll0 vS vli 

Ko jftnal kohn vattam ettihe vattaminl so n 59 ( 1607 ) 

[ efensgaiRHi a jw ^rft i 

€l wrrfii w nifiRmi liiiwi spt ii ii (?^<>o) 

Ohalita^htUdioa aa manye nukjendrajaliko rapi i 

Ko jitiAti katham vnttAcnetasuuid fvtomAna tasTa Q (1607)] 

Trans —59 I think he has been cheated by chain ( artfaJ 
fraud ) etc., or ho Is a clover juggler pmclbtng deceit Who 
knov\8 as to what happened there ? tonsequently (the world 
will sec ) what will happen In his case. ( 1607 ) 

^ wfiral w I anm, ))iI|Ht«ife«! 

«|sft ftfiiaHMl, ^ ffwrft aii i i.<j? ) ^i gi a^fii^ I lOTH 
ft t aRtft s’ll^ wrft 

(a 5»i s=r5ft nr 

“ frn’ft 

ft ” >n fjfti Tnif tt 'tt "TiTStsPr 

(?S'>\9)ll 

Z> O — My brother /ndrabAu/i cannot be defeated by any 
one in the three world* »o 1 think he baa been deoeired by 



Ganadharavada 


•: 81 :• 


Vflda ] 


the rogue MaUavXra^ who must be an expert in using olicda 
( a tnck resulting in the destruction of the statement in 
discussion by use of ambiguities of meaning ) Jat% ( an argument 
based on the same ground as put forth by the first speaker 
and mgraJia sthana ( fallacy ) etc Or this Mahavtra must 
certainly be a deceitful juggler That is why he could change 
bis ( Indrahhiit%’s ) mind So what more ^ I was not present 
there, so who knows as to what discussion took place between 
my brother and Mahavira there * So let me, first of all, go 
there and let the world see as to what happens, so far as this 
saint Mahavii a is concerned — Mahavira who has been puffed 
up With pride owing to his being saluted by a collection of 
khacaraa ( demi-gods ) human beings and celestial beings whose 
minds have been perplexed by jugglery 

While going there, Agmhhuti said, 

ii it 

So pakkhantaramegam pi jai jai me tad mi tasseva 1 
Sisattam hojja gad vottum patto Jinasagase ii 60 ( 1608 ) 

Sa paka&ntaramekamapi yati yadi me tatastaayaiva i 
Sisyatvam bhaveyam gata uktva prapto JinasakaSe || 60 ( 1608)] 

Trans —60 If he clearly understands the weak point of 
any one of paksas { premises ), 1 shall become a pupil of his 
Having said so, he went and came up into the presence of 
Tirthankara Mahavira ( 1608 ) 

^ f?n^: ? i 

11 



JlnibbadrA Ga^i a 


[ Tbo iMond 


D (7— *On haTing heard that Indffhhxdx bad taken dtk$a 
AgniUitdi hj« younger brother u eiaaperated. Ho eomea to 
i^mmona Bhaffartm J/fiArttdra with the objoot of defeatiDg him 
and taking IndrabJuA* book 

Affnibhuli thought — 

^ ^ ft" I 

^ ^ wg qswuti ^ II II (i^o^s) 

Chalk) chalAbtA so monne mfllndaifilifl vft vl I 

Ko jflnal kaha vattam ettfthe vattamflai sc n 59 ( 1607 ) 

[efeasBail^Hi a jw wrft i 

€l stprrfii ii ii (IS"*) 

OhalitiiohalAdmi aa uinnyo tDayendrajiliko r«pi i 

Ko jinaU kathaoi rnttrunetasnisd rartnmens taaya n A9 (1697)] 

Trans —59 I think he has been cheated by chain ( artful 
fraud ), etc^ or he b a clever juggler practising deceit Who 
knows as to what happened Ihcra ? Consequent!} ( the world 
will see ) what will happen In hb case. ( 1607 ) 


B sr ftB i efirats^ ^ 

IR 5^ ?rfJrat i snrr, 

ft Byn ! wBift wfft 

ft " Bi «tftt araf bB^ bt Bt jfBTB>i aimtsft 

(?Boa)ll 

D (7— My brother Indr<ibhuH oannot be defeated by any 
one m the three worida to 1 think he baa been deeeired by 
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•: 81 > 


Vflda ] 


the rogue Mahavtra^ who must be an expert in using chalet 
( a tnck resulting in the destruction of the statement in 
discussion by use of ambiguities of moaning ) Jati ( an argument 
based on the same ground as put forth by the first speaker 
and mgraha stliaiut ( fallacy ) etc Or this Mahavtra must 
certainly be a deceitful juggler That is why he could change 
his ( Indrahhuti's ) mind So what more 2 I was not present 
there, so who knows as to what discussion took place between 
my brother and Mahdvha there * So let me, first of all, go 
there and let the world see as to what happens, so far as this 
saint Mahdvha is concerned — Mahdvha who has been puffed 
up with pride owing to his being saluted by a collection of 
khacaraa ( demi-gods ) human beings and celestial beings whose 
minds have been perplexed by jugglery 

While going there, Agmhhutt said, 

^ 1 ^ 5ftf ^ % naJr fir I 

n u 

So pakkhantaramegam pi jai jai me tao mi tasseva | 

Sisattam hojja gab vottum patto Jinasagase 11 60 ( 1608 ) 

Sa paksantaramekamapi yati yadi me tatastasyaiva 1 
Sisyatvam bhaveyam gata uktva prapto Jinasaka^e || 60 ( 1608 ) ] 

Trans —60 If he dearly understands the weak point of 
any one of paksas ( premises ), 1 shall become a pupil of his 
Having said so, he went and came up into the presence of 
Tlrthankara Mahdvlra ( 1608 ) 

11 



Jlnubhadift 


(The iMODd 


‘ ft ’ araaraf^ft, a^ tra^w firafta 

natsi jftTf^ ^ft ftnai i aa amrii 5H1 ftarea »fft 


sra ^ft II ( ?^«<: ) II 


T> 0 — Who know* how Indrabhxd* wm defMt«d bj him! 
If bowerer he gtTes a utuCkotory answer to anj one of mj 
,pahftu ( premues ) I shall become a pnpil of that Baint. He 
made a firm resoladon Hanng Bod so be went to hratMna 
BKagovan ifoAdrlra 


3ara^ ^ ftAar 

mVi 7 jf <n II II (?^o^) 


Abbatlho ya Jbenam Jil-lara-marann vlppamukkena I 
Nitnena ya gottena sawarmO sawadarisJ nam fi 61 ( 1609) 

[ a r a i ft a v sift-wr irTwftim^a ) 
ar»=ai v afta ■a a%i aiaftai li ii ( ) 

Abhamta^ Jinena jah-jara-mara^^ npremuktena ) 

Kanina oa gotrepa cs sarrajnena earradariiaa B 61 ( 1600 ) J 

Trans ~6l He was addressed by hb name and gpira 
( lineage ) by the Tlrihmkara who was free from birth old age 
and death who was alWinowlng and who had comptefe 
dariana (undifferentiated knowledge ) ( 1609 ) 

I T-ffr^n I *Tt^ 

I ^ihiR *ni ftwT»Trftj fit ftfcT irt 

H T I ^ If fr, ^ 

tm ftfinr: il ) li 

D 0 — The omniaoient TltAanJtara addressed the second 
Onn^dXam by name as Aj^tbhtdt and as one haring Gaviftma, 



Vfida 3' 


Ganadbaravada 


•: 8a :• 


as apmeage When he was so spoken of, he was taken aback. 
But an after-thought came to him as under — 

I am famous in the world, so it is but natural that Mahavh'O, 
should be knowing my name and lineage It will be, however, 
a matter of surprise to me if Mahavira comes to know about 
my doubt or removes it 

When he was thinking so. Si amana Bhagavdii Mahdvzr a smd^ 

1% ^ ^ 1% I 

H ^011% 

Kirn manne atthi kammam uyahu na tthi Iti samsayo tujjham i 
Veyapayana ya attham na yanasi tesimo attho ll 62 ( 1610 ) 

^ sfRrra ii ii ( ) 

Kim manyase’sti karma utaho nastiti samsayastava i 
Vedapadanam cartham na janasi tesamayamarthah || 62 (1610) ] 

Trans —62 You think whether a Kannan exists or not 
This IS your doubt You do not know the ( real ) meaning 
of the sentences of the Veda Their meaning is this ( 1610) 

^ ^ ^ 5TRTT1i, 

^ I ^ ^ ? o)l| 

D, C — ‘ O Agn{bhut% 1 of Gautama lineage ’ You have a 
doubt as to whether the Karman which is being done by the 
Soul under the influence of Miihyatva ( False Belief ), etc , and 
which IS of the type of Jndndvarana ( knowledge-obscuring ), 
^tc , exists or not This doubt of yours is based on your un— 
realization of the exact significance of the sentences of the 
Veda. This significance is what will be just expounded 



Jlntbhtdm G*^b 


[The Beeoad 

^ HjtjTif't <nt •I'wfiRr 

n^si I TO ^?nft TOnK t3i tow to- 

wn^wiPdi ura ^ II S'* ( tS”*: ) II 

D 0 — Who knows how Indixiblwli was defeated bj hnnf 
If howerer be giTes a BtUBfaotoiy aoBwer to any one of mf 
jjakfot ( premiMS ) I ehall become a papU of that saiat. He 
made a dm resolotkim Haring saMi so he went to ^ramana 
Bfuzffovan MaAavira 

Sfnr^ q’ ^uitj( I 

mVr q- irt%^ IT or ii st n 

Abhattho yn Jmenam jai-jaffi-mfirano vlppamukkena I 
Nflfnena ya gottena )t\ aawannil aaTvadortet nam l 61 ( 1609) 

[ 4 i M i Ra» r fito aifa-WJRortoj^ i 
mwi >ito '7 w%T g^stoi n S? ii ( ) 

Abha^ta^ Jinona jAb-jartt-mare^a nprmmaktena I 
^^»n]na oa gotreya ca earrajtleoa earradariiDa B 61 ( 1609 )] 
Trans ~6\ Hl, was addressed by hb name and goira 
{ Uneage ) by the Tirihaakara who was free from birth old age 
and death who was atWenowfog and who had complete 
dariana ( undifferentiated knowled^ ) ( 1609 ) 

ft^-arrarftTO ato 

'j fito I «TO. ?-RTRT srtoi^ • 

I TOnft TO toroft, TOWT, TOwto^sTOi ^ to »rf 
H ! I qft ft St era TO*> srtwfir, anrorft tt, toi 
TO ftTO>Ii II S? ( ) " 

J) C7— The omniscient Jl*tA<inioro addraued the second 
(?<;n 4 MiAora by nsme as A^dAU* and ae one baring Oixutama 



Vada, Ganadharavada • 83 :• 

as apineage When he was so spoken of, he was taken aback. 
But an after-thought came to him as under — 

I am famous in the world, so it is but natural that AfahavtvO' 
should be knowing my name and lineage It will be, however, 
a matter of surprise to me if Mahavira comes to know about 
my doubt or removes it 

When he was thinking so, ^ramana Bhagavdn Mahavira said, 

^ 3^1 H 1% I 

K,im manne atthi kammam uyahu na tthi Iti samsayo tujiham i 
Veyapayana ya attham na yanasi tesimo attho li 62 ( 1610 ) 

[ ^ I 

^ II II ( ) 

K.im manyase’sti karma utaho nastiti sam^ayastava i 
Vedapadanam oartham na janasi tesamayamarthah || 62 (1610) ] 

Trans —62 You think whether a Karman exists or not 
This IS your doubt You do not know the ( real ) meaning 
of the sentences of the Veda Their meaning is this ( 1610) 

^ ^ I I SR fl; Vf^ 

TO I ^ ^ { o)|| 

■D. 0 . — ‘ O Agn%bhiit% 1 of Gautama lineage ’ You have a 
doubt as to whether the Karman which is being done by the 
soul under the influence of Mithydtva ( False Belief ), etc and 
which IS of the type of Jndndvarana ( knowledge-obscurinp- t 
eto , exists or not This doubt of yours is based on your un * 
realization of the exact significance of the sentences of the 
Veda This significance is what will be just expounded ^ 
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g?: 

Kamme tuba sandeho maanasl tam nanagoyarfll/am | 

Tuha tamauumfina jflhanatnanubhGiniayam phalam Jassaii 63(161 1) 


t ^ iF^ I 

3? ’ 


T 'eA iw II II ( tW ) 


Karma^i tam uodeho manyaae mjainagcoarttltain i 

Ttm ta< 2 anaiuAtut B*dbaDamaQQbbQt]mayam pbaiun tasyt 1168(1611}] 


Trans —63 You have a doubt about ( the ejdstence of ) 
the Karman, You think ft to be beyond the range of knowledge, 
That ( Ksirman ) of whfch experience b the fruft fa provable 
( to you ) by means of anamSna, (1611) 

W ^1, <W lTmT- ^* I M t (^<m m )IH |U|| < H M I -l' ' i l’f < T 
55, ?? 5tJT ft-5 5159, 5m »lJlPl5t5l9, 
5Fft5l559, T5rrft55T yft 55T j> 5 yj MNlWftK ^T <5^1^^9575 
nrqm^ i 5^59 9^5 1 ur rmwi%, "mt 55 

5159 IR’TinW 55^53515 5T5^ 5^ 55g5T55nrt 5^1 
59 5^, 5 S5I 5ja5 l5 <ll 5 ^ r J>5 9 I W, ^ 53 

5PT5 15^ ft ” g5I-II'WHI«39R<d55‘S 5m 55F5i 
■EA 'W S5r-sspr65^ 5ft I 555 ^53515 eft55-5fi5 
8^-513135555 tgi, I 

55 5ft 5551 R5nr 5^, 5ft 55Tft 5tH(M5 'bMllt 5 
55ft t 5ft I 553W5,, 5 ft 595F5 555ft9 5?5# i5m 
?5jft UPliv 5fta«5 9 I 5 ft ftT-5rT-55I551 5^55lft 
gt555 5mT', 5 5^5 5<ft 5Mftl5T5ft I 

5 <5 1 5^5 55?, 5?5ft5 55r HWVltU^ft, 55?^55ftfl55ftft | 



Ganadharavada 


•t 35 ,• 


Vada] 


^w#q=5|?t, 5^ ^ ^ TT 

I VT^^sfq 5R?T^5r ^- 

%5T4irr^Tgg?TT qwir^ ^ ii )ii 


D C — O long-lived Agmbhuh > You entertain a doubt 
about the existence of the Karman^ which is a multitude of 
paramantis, in the form of jnanavarana^ etc , for you think that 
its existence cannot be established by anyone of the ptamanas 
such as pratyaksa, anmndna, etc, the ptamxanas which are 
knowledge To be explicit, you argue as under — 

Kaiman is not directly perceived, because it is super- 
sensuous as IS the case with the horn on the head of an ass 

Other arguments that you advance are the same as men- 
tioned by your brother in the case of the soul 

But these lines of arguments are faulty For, this Karman 
is certainly pratyaksa to me Moreover, its existence is such 
as can be realized by you, by means of inference Hence it 
IS not justifiable to believe that no pramana can establish its 
existence The Kaiman is either good or bad The nW 

Karman makes us experience happiness, where as, the bad 
Katman misery ’ 


This leads to an inference as under 

There is a cause for experienomg happiness and miserv 
since It IS a Karya ( an act ) as is the ease with a sprout 
It IS no use argomg that since the Karman is prcUyaL to 
me ( . e Mahavtra ) it should be so to you For, there ,s 
no such rule that what is pratyaUa to one. should be 
necessarily so to another. A lion, a iarbha { a fabulous eight- 
legged animal a match tor lions and elephants ), a swan etc 
are not piatyaiau toons and all the beings But on’ fh., 
account, it is not that they do not exist, for even children 
know them Therefore, there does exist the’ Karman since 
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§5 9«5 3TOT II II (\W) 

Kamme tuha sandeho raminnsl tam nanagoj’arfllyam I 
Tuhatarnanumflna.ffihan£mBnubhinmayam phalam (assail 63(1611) 


37 to TO Ii S? n ( MU ) 


Karaa^i ter* tandeho tnaojMo tejjDADggooarstltem i 

Titq tedaamiMUi* sadhaDtmAnabhQtjuu7an]pb*teiutajys||68(l811)] 


Trwo —63 You have a doubt about ( the exJsienct of ) 
tlw Karmoft You think H to be beyond the range of knowledge, 
TTint ( Korman ) of which experience la the fruit Is prpvsbic 
( to you ) by means of ammonia. (161 1) 


gT 7 T TO i f|iw i g i |lv ray^ iptftr 

37 ^1, 771 TmT-TOTTlI^TTOTTTTTcTTOITiiW^r 

tft7T|7 77 7^7%, 771 ft"7f 777^ 7777^ 7^, 

TITtTTt 7T75fr7f*rft I 7^ 7^7 I 7T T^TTOT^, TtI 77 
7777 7f7«)i|7 77T'73777 mW^ ’TPl 773777777^ ^ 

77 5^, 7 57t 7it77 l 7«IlTOft 77 1 TO, 91 

3777 TO TO ft[ " 577-5777777733^73777 7774 77777% 
7,% 777 5pTT-igH7H*4 5^4 I 777 ^73777 Q^^73-7ft7 
8W-5IW37TO tg7, %|4«I3, 7|7^44ft I 


77 7f4 7777! 7W4 TO, Tff TTTTft 777774 TO773 7 
77ft f 5^431 775753, 7 ft 74TO7 toP!3 TWtJ StTTT 

?77ft 7w4»r 77ft7*73! ^ ft f&l-TO-f7777l 
StTO 75737', 7 7^7 7f^7 7171^1 777R 7ftl7773l 

TO!7ft7 37f, 7775^377773, 777^77ft7I77ftft| 
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I ^5r^5?^T?Ti ^rq^sfq ^ jR^^T^qr q«n ^- 
TOTO II ) II 

D. (7—0 long-lived Agn%h)iiili > You entertain a doubt 
about the existence of the Kaiman^ which is a multitude of 
parcimanus, m the form of jnanavarmm^ etc , for you think that 
Its existence cannot be established by anyone of the pyamanas 
such as pyatyaksa, aniinidna, etc. the pyamaiiai> which are 
knowledge. To be explicit, you argue as under — 

Km man is not directly perceived, because it is super- 
sensuous as IS the case with the horn on the head of an ass 

Other arguments that you advance are the same as men- 
tioned by your brother m the case of the soul 

But these lines of arguments are faulty For, this Kay man 
IS certainly ptratyalsa to mo Moreover its existence is such 
as can be realized by you, by means of mtereiK e Hence it 
IS not justifiable to believe that no py amdna can establish its 
existence The Kmmayi is either good or bad The ood 
Kay man makes us experience happiness, where as, the bad 
Kay man misery. 


This leads to an inference as under 

There is a cause for experiencing happiness and misery 
since It is a Kayya {an act) as is the case with a sprout 
It IS no use arguing that since the Kay man is pyatyaL to 
me ( 1 e. Mahavxra ) it should be so to you For there 
no such rule that what is pratyaUa to one should hi 
necessarily so to another A lion, a mrhha ( a fabulous emht! 
legged animal a match for lions and elephants ), a swan eto 
are not pyatyaksa to one and all the beings But on’tK . 
account, it is not that they do not exist, for even childrl 
know them Thereforo. there does ex.st the barman s.noe 


86 Jinabhodra Gapi'a [ The leeoDd 

it IB prrayaisa to mo on omniBoient being just M your donbt 
IB pratyoha to me If you doubt my omnlBcienee I may 
repeat what I bbkI to yonr elder brother eu. 

Kaha $avvanmi mat $ctvva $om»ay<wdit\ 

pwx^iOtu va jam na yanan ( Terse 1579 ) 

MoreoTer thiB Karman la pratyaifa to you too Binoe you 
reoJue itB iiorya (effect) ob is the case with _paramam«, which 
though not directly roalitable to you areprtWyoi^ to you ainoe 
their Karyat like a pitcher etc are directly perceired by you. 

^ nf qfirauRft H cl gg II II 

3ft gg^It^nnui CE^ ffttin ^ I 

^■goRft ifhfn 1 3W, ta: JT ?ft 3;^i^'iii(i^l0 

Atlhi suho-dukkhiiheO kaffOd bFyamankursBseTa | 

So dlttho cevn mat vabhlcJrflO oa tom juttom ii 64 i (1612) 

Jo tullasfthonflmm phnie vbe*o na so vina heum I 
KoJiattonab Ooyomnl ghadovro heOyn so kammara Ii65l (1613) 

g TC 5^ II II ( ) 

g^a^ggiMg g l i g g ftgi 

^afaal gW 1 gs tv, iijg g irf n ii ( ) 

Awti lukbdahkkhhotob koryntrat b^JamafikoraByeTB | 

So dnBta btb matlr-Tpajhicartui no tad ynktiim u (M ( 1612 ) 
YoBtolyfUHuihoiiByoh phale no ao Tin* hetom | 

Kiryotmto Qnotamo 1 ghat* Ito hetaAoo bo kanno I 03 ( 1613 ) J 
prans -64-65 Just as a sprout hos a seed for Its ^du, 

{ because It b a Orya ) so there Is a hda for happiness and 
misery owing to their being a kSrya ( an action ) 
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You may think —That ( heiu ) is certainly seen. This 
( thought ) is not proper owing to vyabhicat ci { irrelevancy ) 

0 Gautama f That difference which exists in the fructifi- 
cation in the case of those who have equal means is not 
without a hctu, since it is a karya, as is the case with a 
pitcher That hetii is Kannan 64-65 ( 1612-1613 ) 

I ^ If 

I 5f%T?T^Td ll^tf-^*^ll 

D O — Just as a sprout which is a Kdtija^ has a seed 
for Its lielu, so happiness and misery, which are well-known 
to every individual, have a cause, because they are haiycts 
And this cause is nothing else but Karman and so it exists. 
It may be that you may here raise a question as under 

A garland, sandal, a woman and the like are the Jietus of 
happiness, whereas a serpent, poison, a thorn, etc , are those 
of misery All these hetus of happiness and misery as well 
are seen-are the objects of the sense of sight So, why should 
we believe Karman to be their Ji 4 >tu-the Karman which is 
not seen ? To admit a thing not seen in the place of one 
that 18 Been is not justificable, as it out-shoots the mark 

This question is out of place owing to the vyahhtoara 
{ irrelevancy ) It is a matter of commo^ experience that'.-we 
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[ The lecoDd 


It IB proiydkM to me on omniiioient being Jost ae yoor donbt 
Is prutyahv, to me If yon donbt my omnlsoieno© I may 
repeet what I said to yonr elder brother ru., 

Kaka tawarpm Ux mat jenakam tawa tamtayaeehei 
pueckasu va jam na i^natx ( rerae 1579 ) 

Moroorer thia Karman u pratyai^ to 3?on too Binee yon 
realiie iti Karya (effeot) as is the oese xrith pantoMmu which 
though not direotly realisable to you are pttUyaZsa to yoo sinee 
their Karyas like a pitober eto are direotly pereeirad by yocu 

dt 't? ^ (T gg II If 

5 ft t}^ ^ ^ ^ I 

^sranisft ifhm 1 ^ 57, la; ?T Ht ^wni^HiiCt^lO 

Atthl suhfl-dukkbahefl kajfflfl blyartmrilcurssseva | 

So (Uttho ceva mal vabhJdWW na tarn Juttam ii 64 i (1612) 

Jo tullasahananam phale vbeso na so vlnfl heum I 
Kajjattanad Ooyumal ghncJowo heCya so karamam Il65f (1613) 

[ #inTJT^ 1 

g TC nw ^ <rt 5^ 11 H ( ISIS ) 

>6% 5 B ft^i 1 

infaal bVi 1 <(5 |b, 157 b II S'! n ( ) 

Awta ankbdohkkhhotuh kiryotrat bljamaiiknrBByeTa | 

Sa dnstQ era matlr-ryahhiearad na tod ynktam || (U ( 1612 ) 

Taatulyaaidhanayoh pholo n» an nna hetnm ) 

Karyatrato Gautama 1 ghaU ira betoioa aa karma I 65 ( 1613 ) ] 
Tram —64-65 Just as a sprout has a seed for its keta, 

( because It Is a I^Uya ) so there b a hHu for happiness and 
niiscry owing to tbefr being a kSrya ( an action ) 



Ganadharavfida 


•1 89 :• 


Vada ] 


D 0 . — The body in childhood must have some body to 
precede it, since it has organs of sense, happiness, misery, 
fima (sign of vitality) aimna (the vital air which goes 
downwards and out at the anus ), winking of the eyes, opening 
of the eyes, life, etc, as is the case with the body in youth 
This body which precedes one m child-hood, cannot be the 
body belonging to the previous birth, for it does not exist in 
the apantai ala gati ( state previous to the interval stage ) and 
BO It has no scope here Moreover, it is not possible for one 
having no body, to have a body in a particular womb, country, 
place, etc , as there is none to so direct it Even nature cannot 
so direct it as we shall soon prove So the body which pre- 
cedes one in child-hood is Karmana — one which is known as 
a Kai mana body, as suggested by “ jeena kammaenam dharel 
anantaram jivo ” 

There is another inference also, 


^ U ^C\\ (HU) 

Kinya phala bhavah danainam phalam kisie wa 1 

Tam ciya danaiphalam manappasayai ]ai buddhi il 67 ( 1615 ) 

K.inyasamanna6 ]am phalamassavi tarn mayam kammam « 

Tassa pannamariivam suha-dukkhaphalam jaft bhupo II 68 (1616) 

^ II II (HU) 

^ ^ w II (HU) 



^ 68 


Jiubhodm Gkpl • [ Tbe BMood 


find th»t peinoDB hanng th® tkine metnB for enjoying happi 
neiB do not get the ume ^pe of bappineBi 

Some IS the oase with those who bare the same means 
to snfier misery 

Thu dlfi'erenoe in eaeh case cannot be withoot any hftu 
whuib iB not seen 

Thu rery nnseen hetu is Borman. 


^ II II (1^18) 


Bfiiasartram dehantarapuwam IndlyftJmattao l 

Jaha bftladehapuwo jovadeho puwamlha kmnmam l 66 i (1614) 

^»l^a5%.(l|pRMlftHWia,l 

’TO s^t >lSf5n II II (ISIB) 


J^afenrsm dehsntarapQrrsksaiiQdnysduDattvst i 

Yatbs baladehapQrro yaradebab pOrraimba kanna II 66 (1614)] 


Trans — 66 Just as the body in j'outh is preceded by a 
body in child-hood so is the body hi child-hood preceded by 
another body since it has organs of sense etc. Here-in this 
very body which is prlorto that in child-hood is Knrmaiu (1614) 


a^-5'%w-’fTOS’TH-finlfi-rfh 5^ 
M l l^HMn4| sft Iwt BTOI 1=1 '» 

flftwt ftwri-%«-TO’t'iTflrs5«' 5^» Pnmn: 

vi ^ i i' Mu r ^ I Jnft TOirtl PRi’TO, aw Ptn^R'MHi’mij | 
awyfliw yfl<Fat a^ " 
tjdiftw ii, “ grow »iniH '^"fat iWt " 

II («1») II 
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D 0 . — The body in childhood must have some body to 
precede it, since it has organs of sense, happiness, misery, 
jyi ana ( sign of vitality ) aiiana ( the vital air which goes 
downwards and out at the anus ), winking of the eyes, opening 
of the eyes, life, etc, as is the case with the body in youth 
This body which precedes one in child-hood, cannot be the 
body belonging to the previous birth, for it does not exist in 
the apantai ala gat% ( state previous to the interval stage ) and 
so It has no scope here Moreover, it is not possible for one 
having no body, to have a body in a particular womb, country, 
place, etc , as there is none to so direct it Even nature cannot 
So direct it as we shall soon prove So the body which pre 
cedes one in child-hood is Karmana — one which is known as 
a Kdomana body, as suggested by “ jeena kammaenam dharet 
anantaram jtvo ” 

There is another inference also, 

K^nya phala bhavaS danainam phalam kisie wa | 

Tam ciya danaiphalam manappasayai ]ai buddhi ii 67 ( 1615 ) 

KmyasamannaS ]am phalaraassavi tarn mayam kammam i 
Tassa parmamaruvam suha-dukkhaphalam jaS bhujjo n 68 (1616j 

^ II II 

TO ^ II II 



^ JlnAbiiadm Oa^l b [ The aeeond 

6Qd that persoQi banag the same means for enjojing bappi 
neis do not get the same tjpe of happinesa 

Same i8 the oaoe with those who hare the uue meant 
to suffer miaeiy 

This difference in each ease cannot be without any htUi 
which It not seen 

This Tory nnaeen hetu it Karman, 

315 35^5 II II O^ta) 

Bfilasftrirmn dehantarapuwam indfyfllnmttfto 1 

Jahn Wladehapuwo juvadebo puwamlha kammam I 66 i (16U) 

[nmW ^p■^n ' iS»fi|p^M ll ^nMra . I 

w His^'i'il a^i w II II 

BalaMnram dehAnUrmparTakaniindnyadimattrat > 

Yatba h&ladehnpQrro yuradehab phrramiha karma U 66 (1614)] 

Trans — 66 Just as the body In youth b preceded by a 
body Jn child-hood so Is the body In child-hood preceded by 
another body since H has organs of sense etc. Here In thb 
very bod) which Is prior to that In child-hood b Karman, ( 1 6 M) 

R iftTO i ^qtsP l inwi !=• ^ ■a"ii-d<itfluy(lt'i^»>t|^<fJ|Ri 

i =t ^ 

ftwrf-O-^wuiRlt^*' atoit 5^1 Pnim 
»n" i mn i^ I mft wnil Ppnroi) I 

^id ' iiCiw "rf 

«hkI ’’’W >Wt " isnfl; 

WlW II » 
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D O.—The body m childhood must have some body to 
precede it, since it has organs of sense, happiness, misery 
prmia ( sign of vitality ) ajmna ( the vital air winch goes 
downwards and out at the ami'i ), winking of the eyes, opening 
of the eyes, life, etc , as is the case with the body Jn yo„(jf 
This body which precedes one in thild-hood, cannot bo the 
body belonging to the previous birth, for it does not exist 
the apo-nt<x7 aZa (state previous to Uie interval stn^ol '4 
80 It has no scope here Moreover, it 13 not possible for 
having no body, to have a body in a particular womb 
place, etc , as there is none to so direct it Even 
so direct it as we shall soon prove So the body 
cedes one m child-hood is fi^onnana— one which 
a Kwimana body, as suggested by jcena 
anantaram jivo ” 

There is another inference also, 

H aA,,, 

Kinya phala bhavaS danainam phalam 

Tam ciya danaiphalam manappasayal jg, bu{j,j " 

K,inyasamanna6 ]am phalamassavi tam ^ (1615) 

Tassa pannamanivam suha-dukkhaphalgjjj^^^”^ ^^'^niam 


(HH) 


So II 68 (1616) 


^ * Ij J 

II . 


II 
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KnyftphalabhJiTid diLoAdtoAm ptudun kriMirirt I 

Taderm dAnAdiphaUm inana^praaAdAdi yadl baddbih || 67 (101S) 

KnjA BAmADjAd yBtphaJamagytpi tad matam Irarma i 

Tasya panpimartipam Bakha-dQhkbaphaLuny8tobhflya^ifl}68{1616)] 

Trasia — 67-68 Just as there is a fniH of agrfcufture, so 
there is a fruit of charity etCv, owing to the fructification of an 
act If you think that the fnrft of charity eic^ is serenity of 
mind, etc. then ( we say that ) that which b Its fnih b lotted 
upon as Karman owing to the commonness of the 

Karman from which arbes again and again the frucfflcatkwi 
In the form of happtneas and mbery which are the resutts 
of Karman, ( 161^1616 ) 


fllRt-" TO f*i ” w TOUftl 



’PTT tm if ^ft PTiqi!, UH l ftft tTI I , TOW, 

’ll! wf TO I ’n g fJt'TOi m 

>Rft, ’HTT 

TOwi I ig', w 

P^>TO<^^ ! S = ^ g^ I UWTO,, TOwftrai^ 
i Pi'tomhR awh'^hiuhi 

^ M l tHfl'iiWMH IE»^, TOnjWlftHUnftftTOa^ Wft 
fipn ft'TOT I 

Jift 'iw sfti I W 

TO wW lJ TOI IWI- 

1 W'll fiUViIfiTOI OTI, »r^ 

TeiH ipiinnnift* 4^^*, rt «ift, lutH 

rt l <^lTOHl'^^ 1 1 w ^ 1 ^ 

44 pt-‘‘ ft,Rmum*<iii5t wft ” toiwt 4^ 
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JRIT^sfq 

^2? ^^ilT f^FTT^TTF^n^ 

^ ^ ^ ^ 

^5%; I 

^rrong;, ^ 

*? 5^1# I ^ ^ ^ 5 

’tR'TO I 

Rlfuii^l ^qifPT^, ^ ^ srf^ 'E^J^rf^- 

^ 1 3nf-:T?Wg^5TT^T ^ ^ 

^* 11 : mm'^i ^ 3 

W^i t # 1 ^-^^^^y f%?5 ?r: 

^Mi %# 3Tfq ;i?rt 5Rn^- 

f^^T 3rg: ^RortT^TTi^^ 

Ifg II ) II 

Z> C — In this world, we find that each and every act 
performed by a living being, yields a fruit, as is seen in the 
case of tilling of ground, etc The acts of chanty are under- 
taken by a living being, so they too, must bear a fruit, and 
that frmt is nothing else but Karman That act which is 
fruitless, IS not commenced by a living being, e g , the act of 
electrons etc, but the acts of chanty, etc , are commenced by 
living beings, so they are fruitful 

It may here be argued that this lietu is anaika^iUka; for, 
the act like tilling the ground commenced by living beiiigs, is 
at tunes seen to yield no fruit But, this argument is not 
3U8tifiable since such an act is commenced with the hope that 
It will be fruitful. Moreover, the failure which occurs sometimes 



Jinabhadn i [ The lecond 

Krjj*pIi*lobhAT4fi dAQcdtuim phAiAm knMnrA i 
Tadora dinadipbAlam ui£inA^iprM*d*di yadi Iraddhlti II 67 (1616) 
Kny* m Di n ytd yatphalamflajapi tad m^ tnni VnTmn | 
Taayapanptmartpam Baltha-HiQhkhapbakmj'BtobbQya^»B,‘68{1616)] 

Trii/is— 67-68 Just as there b a fruh of agriculture, so 
there b a fruH of charity eta, owing to the fructification of an 
act If you think that the fruff of charity etc., Is serenity of 
mind etc, then ( we say that ) that which b its fruit b looked 
upon as Karman owing to ttw commonness of itn/3— the 
Karman from which arisea again and again the fructlficntion 
In the form of happiness and misery which are the results 
of Karman, ( 1615-1616 ) 


>ir<iT fftfiPrin! i m ^ -HTC»tr fe qr wn 
"HtT ipanf^fJctirni, 'ss'iw, 

sratTO <13.^ I ’n g fliRT at 

^ >1^) w M <•!(«( I fyspn, wng 

( v(i^93, ig', ^laHiwRwft 

3B*’T3i 3Rlf^ 

Asm atft Aio^gr I 


trft snf gfti ^<n 3 1 1 Pi^ 

I Jjqft-i'qrl^firqi re'qrqrtmfifwr lerq »rift 

1 1 wt ttft^gryn t lg> I TOx 

XX 55!-“ fisftXlHIHWlufl pXift ” *IWlR JRltXIXXX <13 



Vsda ] Ganadharavada »♦ 91 •' 

^ I ^5 ^ 

f^f^raTWT^Jt f%’’ JI^T^sfq fpR^T^’T 

'R^^T ^ ^ ^ ^ ^ 

I 

^iTi ^%\^m^ 

5tTtet ^ ^ 3lfq qj5J?lf^»T- 

^ I 3n^-^??q5R(^i5?TqT ^?iif3:f^iq;^ ^ 

^ort qjTWi^t m 3 iT?{:5rat5[Tf^[f^i ^qji^or- 

5^, ? # l 

f^qiq?g[^iiT ^Mi qjm^, q^T srfq ?iqt r^^- 
fk^m\ ^RT^f^q qii^, 3 r: qjT^orqqq^ qjRiqtTqT^T^^ 
|iq II ^v9-^<: ( ) II 

D C — In this world, we find that each and every act 
performed by a living being, yields a fruit, as is seen m the 
case of tilling of ground, etc The acts of charity are under- 
taken hy a living being, so they too, must bear a fruit, and 
that fruit IS nothing else but Karman That act which is 
frmtless, is not commenced by a living being, e g , the act of 
electrons etc, but the acts of charity, etc , are commenced by 
living beings; so they are fruitful 

It may here be argued that this lietu is anaikantika, for, 
the act like tilling the ground commenced by living beiiigs, is 
at times seen to yield no fruit But, this argument is not 
3ustifiable since such an act is commenced with the hope that 
it will be fruitful. Moreover, the failure which occurs sometimes 
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IS dao to sometiuDg wsntiiig in mstoruUi-^ defMt aruung from 
want of real knowledge 

We maj add that we are glad to adimt that the aot as 
that of ohanty If done wrthoDt the leremty of mmd, is fruitless; 
for it Is an ^^pau^ ( a desirable aoqmsitioa ) to os 

Borne one may here argue as under i — 

The act like Ulling the ground ia seen to yield a Tislhle 
fruit eu aoqoiKitloD of crop So, the aot like charity moat 
yield a risible fruit hke the aereoity of mind. Such being the 
ease why should we think of a fruit bko Karman which U 
inriiible I Heuoe this heiu is mruddha ( luoonsisteut ) for 
it establishes just the contrary to what is desired. 

Hub argument may be refuted as below — 

Ereu the serenity of mind Is certainly a inya So just 
81 acts like ebuity yield a frmt, so this serenity of mind too 
most yield a fruit And chat fruit Is Kaman and nothing else 
So there is no vyabhwara { nreleranoy ). 

It may be here noted that that Karwutn whence Unog 
bemgs expenenoe bappmese and miaery which are Its pormaii 
( oonsequenoes ) la oertainly the fruit of the act vtL serenity 
of mind. 

It may be argued that In the preceding rerse ( r 1616 ) 
while saying that danad* krtyUpfiaUtm Karma " only the aot 
hke chanty waa tnenttoned as the onuie of Aarmoa sod here 
the sot like aeronity of nuod /s stated as the coose of Karmon^ 
So arc not these statomenta oontradKtory I Xoi they are 
But, It should bo borne lo mind that aioco the not like the 
serenity of mind is the Intermediate coaie of A'otnnan 
and that the not like ohonty is the oiose of the aot like 
the serenity of mind, there ansee no flaw boenose here 
wo bar® on upwina (compliment) of Aertwa In Aonup*-- 
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Imayja, that is to say, the cause of the cause is here taken 
to be cause. 


^ ^ ^ i 

Ho]]a manovittie danaikie va jai phalam buddhi i 

Tam na nimittatao pindo vva ghadassa vinneo II 69 ( 1617 ) 

[ ^ ffe: I 

^ fro IT f%?J II II ( ) 

Bhaved manovriter-dunfidiknyaiva yadi pbalam buddhih i 
Tad na nunittatvat pmda iva ghatasya vijueyah || 69 ( 3617 ) ] 

Trails —69 If you think that only the acts like charity, 
etc , are the fruits of the mental inclination, it is not ( so ) 
owing to there being a nimitia ( instrumental cause ) For 
instance, a lump ( of clay ) should be realized as ( a nimitia ) 
of a pitcher ( 1617 ) 

^Tt 1 3FTTf^!TTT'-21^nTf5RT^ 511^?%, 

iT# TwMt511%*- %t ^ g jht:, 

^ Rfr^tTT^-lRjgfrTTTfl^f gfg TRlflf^qT RnTT- 

^ TRni- 

TRi TR%: 1 stfttrt: I 

T =T ^ ^ TTSimg;, 

»» 11 II 
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la due to aomethiDg wanting In materiali — a defect arising from 
want of real knowledge 

Wo may add that we are glad to odtnlt that the act aa 
that of chanty if done without the aeronity of mind Is fruitlessj 
for it II an i^paUi ( a deiirahlo aoqaiaitlon ) to ui. 

Some ono toaj here argao aa under t— 

The act like tilling the ground la seen to yield a risible 
fruit tn* acquisition of crop Bo, Uie act like obanty most 
yield Q Tlaible fruit like tlio lerenl^ of minih Snoh being the 
case why should we tliink of n fniit like Kartnan which U 
luTialble ? Ilenoe this httu Is vtnuldJiu ( inoonsUtent ) for 
it establishes just the eontnuy to whit Is desired. 

This argoment may be refuted m below 

Eren the serenity of mind li certainly a krtya So Jmt 
■8 acts like chanty yield a fruity so this serenity of mind too 
must yield a fruit. Aud that fruit is Kartnan ond nothing elit 
So there li no eyohAtoam ( irreleraocy ). 

It may be here noted that that Karman whence lirlDg 
being* eipeneneo happiness and misery which are its parvtait 
( conseqaenees ) Is oortainly the fruit of the act ri*., eeromty 
of mind. 

It may be argued that in the preceding Torso ( r 1615 ) 
while saying that “ dancult tnyfipMalam Karma ” only the net 
like ohanty was mentioned os tlio onnse of Kttnnon and hero 
the act like serenity of mind Is itatod os the oonse of Karman, 
Bo are not theso stotomenta oontradlctory f Y'og they are. 
Bet it should bo borne In mind that since the not like the 
serenity of mind is tho Intermediato oanso of JiTorman 
and that the act like ebari^ is the cause of tho aot like 
the Boronity of mind, there nriioe no flaw boeense here 
we hare on ypooat a ( oompllment ) of Karana in Kurtoya^ 
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laiana^ that is to say, the cause of the cause is here taken 
to be cause. 


^ ^ 5Tf <^55 t 

^ ^ fwiTraisit f fi^3Tl II II (?^?vs) 

Hojja manovittie danaikie va jai phalam buddhi i 

Tam na mmittatao pindo vva ghadassa vmneo II 69 ( 1617 ) 

^ f^fHrRTT^ ^ II II ( ) 

Bhaved manovnter-danadiknyaivn yadi pbalam buddhih i 
Tad na nmuttatvat pmda iva gbatasya vijfleyah || 69 ( 1617 ) ] 

Trans —69 If you think that only the acts like chanty, 
etc., are the fruits of the mental inclination, it is not ( so ) 
owing to there being a nimitta ( instrumental cause ) For 
instance, a lump ( of clay ) should be realized as ( a nimitia ) 
of a pitcher ( 1617 ) 

^T^ T5T1%: ^ 

I I ^ , 

1 Sffg 

iRtpilt ^ f^^?TT ^nm^- 

ira%: 1 f| sn^FTRi: I 
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D 0— Serenity of mind nriaes from the eot of chtnty 
and Uiii lerenity gives an impetua to giro donations and In 
rirtne of this indinaUon one goes m for charity 

Thus the fnnt of the aereoity of mind Is nothing el«e 
bet the act of ohanty and not a Karmun, which Is inmible 

Bat such a belief li untenable for jtut as e lamp of clay 
IS the ntmitta ( instrumental cause ) of a pitcher so the act 
of ohanty is the nimUta of the serenity of mind. 

We see that one gets pleased when a donation Is given 
to Q deserrmg indindaaL 

Suoh being the case it won t do to look upon that wbkb 
IB a ntoiittti of something as Ita fruit, as It is highly objeotionable. 

Besides asserting that all aetkmi are attended by fnnts 
which are seen as is the case with the tilling of groond, the 
debator aays 

Evam pi dltthaphalayfl kiriyft, nn kammaphnia pasattS te i 
Sa tammettaphala cclyn jaba mansaphalo pasuvlnaso i 70 { 1 6 1 8) 

[ itTOpt fiptt ^ <t5v5I ira^ & I 

m qwi ulywi 'isft=nw ii »» il ( ) 

ETamapl dn^tapbals knya na kannapbals prasakts to i 
Si UnmatraphalalTa ymtba lu&nsapbalah paiannaia^i ■ 70 ( ItflS ) J 

Tnms —70 In this way ioo en act Is proved io hare a 
fruit whkh b seen and not tt Karmaa by way of Its fruit 
That ( act ) certainly has a fruit only to that extent os is the 
case with ( the act of ) kUIing of a bcast-tho killing which has 
flesh ns Its fruit { 1618 ) 
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^RT JRTrfiT ^ 1 

3ifq *OTTf^ f^'N; 1 ^ ? 

'T^rotor; ^ f| M^R d URf^qi q ^ g mqq^^, 

%3 ?imwn^; si^r^in^r^ ht, i 

srfq 

li V30 II (?^?<^) 


D 0 — Just as the act of tilling the ground has no other 
fruit than what is seen, so, the act of chanty may have a fruit 
like some sort of praise which can be seen 

What more ^ All these acts are such as only visible fruits, 
and not any invisible one, as is seen in the act of killing a 
beast For, the act of killing a beast has no other purpose 
underlying it except the acquisition of flesh None kills a 
beast for some other motive, such as committing a sin which 
18 invisible 


Similarly, the fruit of the act of chanty, must be nothino- 
else but ^ome sort of praise which is seen 

Here, another argument is advanced as follows 

'in w ^ %^ 55 rg i 

301 ^iini^^ant ft 11 vs? u (?^?'^) 

Payam va ]ivalogo vattai ditthaphalasu kiriyasu | 

Aditthaphalasu puna vattai nasamkhabhago vi 11 71 ( 1619 ) 

[ JTT^ ^ I 

II \9? II 


J 
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D C7— Serenity of miod aiueB from the act 6f obanty 
and thii lerenity gires an impotoa to gire donationi and in 
rirtae of thli inclination on© goes m for chanty 

Thna the frait of the serenity of mind is nothing else 
bat the act of oharHy and not a Karman whieh is inrluble 

Bnt each a belief is untenable for jnst as n lamp of clay 
11 the ntmitto ( mstnunental oanae ) of a pitcher ao the aet 
of chanty is the ntimCa of the aoreoity of mind. 

We see that one gets pleased when a donatxiD is giren 
to a deBorrlng indindoal 

Sooh being the case it vron t do to look npon that whieh 
IS a ntoutto of something as its fnut as It is highly objeotioiiable 

Besides asserting that all actions are attended by fnuta 
which are aeen as is the osae with the tilling of groand the 
debater says — 

^ ^ I 

HI ■d*4Tl't«4 ftni 51^ 7^(5071^1 insoll(l^lc) 

Evom pi dttthnptialnya KriyS. no kommapholi pnsolti lo i 

50 tainmettophalfl cdyo |aha mononphalo posuvinojo n 70(1618) 

[ uroft few f5pn ^ >rawi & i 

at ’rm isft^iwi ii «<> ii ( isi'i ) 

ET«tn«pi dnftmphala kriyo n» kononpboli pnulcu to I 

51 t«niiiitniphiil*iT« J«th» uiKiii»ph«l*b poinnnifaji n 70 ( I«18 ) ] 

Trans —70 In this nny too on nd b proved to hove n 
fnitt which fa scon nod not fl Karman by way of Its fniH. 
Thnt ) od ) cctltUnly hos n frolt only to Ihnt extent, ns fa the 
ense with ( tho nd of ) kflltag of n ticnsl-fbc MUng which hos 
flesh ns Its Irult ( 1618 ) 
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^RTi^^TT^ jm\ ^2"^^ IRfTfn ^ I |c[5^ W^-^5!JT 
^IKpbM T ^?TT ^{^f^^TPTT 

^ ft ^T5ft?rT?iR(W?T^eT^q^^, ^ftsc^TR^r^, 
^Rnftftj^i^T srft ftrkq; 

U V9o 11 


D G — Just as the act of tilling the ground has no other 
fruit than what is seen, so, the act of charity may have a fruit 
like some sort of praise which can be seen 

"What more ^ All these acts are such as only visible fruits, 
and not any invisible one, as is seen in the act of killing a 
beast For, the act of killing .i beast has no other purpose 
Underlying it except the acquisition of Hesh None kills a 
beast for some other motive, such as committing a sin which 
18 invisible 


Similarly, the fruit of the act of chanty, must be nothino- 
else but some sort of praise which is seen 

Here, another argument is advanced as follows 

HV ^ ?5f I 

5ii^^4)55ig gill stff ^luianint 1% II vs? II (?^?^) 

Payam va jivalogo vattai ditthaphalasu kinyasu | 

Aditthaphalasu puna vattai nasamkhabhago vi \\ 71 ( 1619 ) 

[ ?S!r I 

5^^^^ ^<9^^nTtsft II \s^ II 


j 
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M Jloabbadm Qftpl s 

D O— Serenity of ibIqiI arises from the sot of ohsrity 
and thU serenity giyes sn impetna to gJre donations and in 
Tirtno of this molmatlon one goes in for ohan^ 

Thas the fnut of the serenity of mind is nothing else 
bat the sot of ohsnty and not s Karman whioh Is inrlsible 

But each a belief is nntensble for just ss o lump of clay 
IS the mmitfa ( inatmmentsl oaose ) of s pitoher so the set 
of ohsnty IS the nxmiUa of the serenity of mind 

We see thst one gets pleased when a donation is giren 
to a desemng indindasi 

Snoh being the osse it won t do to look open thst wbiob 
IS a mnitUa of something as its fruit, as it is highly ob^eotioiiaUe 

Beskdei asserting that all aotions are attended by fruits 
whieh are seen as Is the osse wHb the tilling of ground the 
debater says — 

ft ^ ^ I 

W «ui'd'H55 ^ ll'So|l(l^l<:) 

Evam pi diJthaphnlayft kiriyft, na kammaphalfl posatta to i 
Satamroettaphala cdya jaha mnnsaphak) pasuvfnasos 70(1618) 

[ ^CTwtT Pm H SITOT ^ I 

^ ^ II 'fio It ( ) 

Emmspi dnftaphaia knya ns karmspbala praukts te i 
Si tsnmstrsphslaiTa ysths msnssphslab paionnsAsh ■ 70( 1618)] 

Trans— 7^ In thb way too an act is proved to hare a 
fnitt wWch is soen and not a Karman by way of Hs fmft 
That ( net ) certainly has a fruit only to that extent as b the 
case with ( the act of ) killing of a beast-the kflfing which has 
flesh ns Its fruit ( 1618) 
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f^r H I 1^5% 

^ I ^ 5r|^ ? 

^ fm\ ^qffq 5^, 

q^Ndliaf^; ^T f| M^NdliRf^lH^til‘'dHq>^m, €ts^r^, 
^imwn^j 3id^«-Hi5iqi§q ht, mq|qrqf^q%TJT^ i 
^IJTTT^qFTT ^ qj^, 

n v9o 11 


D C — Just as the act of tilling the ground has no other 
fruit than what is seen, so, the act of chanty may have a fruit 
like some sort of praise which can be seen 

What more ^ All these acts are such as only visible fruits, 
and not any invisible one, as is seen in the act of killing a 
beast For, the act of killing a beast has no other purpose 
underlying it except the acquisition of flesh None kills a 
beast for some other motive, such as committing a sin which 
18 invisible 


Similarly, the fruit of the act of chanty, must be nothino- 
else but some sort of praise which is seen 

Here, another argument is advanced as follows 

ft II \S\ II 

Payam va ]ivalogo vattai ditthaphalasu kiriyasu | 

Aditthaphalasu puna vattai nasamkhabhago vi ii 71 ( 1619 ) 

[ qrqt qr q^ qqqj^n^ f^qr^ I 

^qi^ 5d4d^ II V9? II ({%%%) 
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Pr*yo Jl jlTiloko TnrUte dnstaphallBU knytau | 

AdrataphaUau ponar-Tertate nis&mkhyabhjigo pi 11 71 ( 1619 ) ] 

Trans ~7\ Moreover ihe people Indulge mostly In Buch 
acts of which the fruits are seen and not even an InflnHeslmal 
part of them, in acts of which the fruits are not visible, { 1619 ) 

snVt 

fismg 3^, JTO’Kwtg h 

■Egu n ^ I iivsl (t^n) ii 

D (7— >Foople luoitly do aaoh acts as agnoulture busineBB 
etc, of which the fruita are oertaioly seen. Arid only a rery 
negbgible noiuber of them, lodulgei m aota like charity of 
which the fruits are not Been 

CoDiequeotly jnit aB enl oota saoh as kiUmg hare not 
got such froitB as are not seen bo must be the case with good 
acts like chanty That lb to aay they too cannot hare Buoh 
fruits as are not Been. 

This 18 what may be adranced as an argument by Affn\bhmU. 
^rajnana Bhayavan Makavira refutei it as under — 

utTH 1 313 3ftnT 31? qsRt i 

ji ntsil '^'3 ii ii ii 

Somma 1 fnu ccija jivA pdjTim ditthaphalAsu vnttanll i 
Adlttha phalAh vl ya tao padlvojja teneva n 72 o ( 1620 ) 

[ gW 1 ’m m drtri nril 53^9 I 
ll ^M'W I Jift n mi ilft'fUW 3^ II ai! II ( ) 
s«muj« I "i*!* 0T« Jl**!" prtj® "W WphiJiau TuUDt. | 
AdruuphlU «pl ea Uh pi.tlpady.ira tBn.lra « 72 II ( 16 J) ) J 
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Trans —72 0 gentle one 1 By the very fact that the 
souls are active mostly in ( doing ) deeds, the fruits of which 
are visible ( in this vei*}^ life ) learn ( from me ) that by that 
very ( reason ) those are also ( deeds ) the fruits of which are 
invisible, i e , to be had in a subsequent birth ( 1 620 ) 

m sifq f^T srfg 

I % ft ^-ft^i%^Tf¥?iTr- 
^ ^^rrt 

cf 

^3» ^ ^ ^qf 

^ I ^ qjRoi 

qjT^qqqj 3Rq^q | qc^^- 

ft 5f^Tft^q?Ftq:^s- 

- qi'^ ^na^qi%sfq Hqjm 3lfqqi^|^q- 

^-f|^FT^sqq5iq% | qq- ? j 

^ ^ ^Tftftj^qiqft ft^q: qfJTOgf 

^ ftftjg^^q qr I ^qrqr 

3lft fjRRT 3?^ iqT5^q qftq^sqq;, 

3R?g^T^qq^t5=qqT5qq%Rm mqq; n^\( ) n 

^ ^ gentle one I Thus Agmhhuit is addressed By 
e^ very fact that creatures generally become active in ( doing ) 
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Prt^o Ti. jlrmloko rartute dnataphalua kr^BU J 
AdriBtmphal&Bu paou rtrUte DAaamkhyabhi^ pi l| 71 ( 1619 ) ] 

Trana—lX Moreover the people indulge mostly In such 
acts of which the fruits are seen and not oven an Infinitesimal 
part of them, in acts of which the frurfs arc not visible. ( 1619 ) 


^ HT5(«r 

tors a ne ' Bs i g ;i 

'EOTHTTt trftwrft 1 TOftOT II at (tSt^) II 

D C— -People mostly do tooh notB as agrioulture buimefs 
etc, of whieb the fruits are oertainly seen. And only a very 
negligible noniber of thorn, indulges in aots like obanty of 
which the fruits are not seen 


Coniequentiy just as evil sets BUoh as killing hare not 
got BUoh fnuts as are not Been so must be the case with good 
acts like obanty That u to lay they too oannot hare such 
fmiLB aB are not Been. 


This IB what may be adrnooed as an argument by Agn)hhd\ 
i^raTnoTta Bkagavan itahavim refotee It as under i — 

hNr 1 5ra ^ m i 

Mf^l ’K gbia rt ft JT mart ii 'se n ii 

Sorama I |au edya ilv» pSyom diHhaphaUau vatlaaH i 
Adttthn phalao vl ya tao padlvajla teneva « 72 n ( 1620 ) 

[ strE I srft fe^sng I 

»q g W T lift 'I oil hQmww II 11 ( tS'?» ) 

Baumya 1 \ «• ot« ]l»»h pnlyo dri.taphallau i»rt«nl« | 
A.dnlt«pb«ll apl 0 . Uh praUpudymlTm teaaiTa 1 72 II ( 16.0 ) ] 
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Trans -11 0 gentle one ! By the very fact that the 
souls are active mostly in ( doing ) deeds, the fruits of which 
are visible ( in this very life ) learn ( from me ) that by that 
very ( reason ) those are also ( deeds ) the fruits of which are 
invisible, i e., to be had in a subsequent birth ( 1620 ) 

RT 3ffq T^RT srfq 

RTJ RRRR^ RTRR^^) RRTN 

RR, 3i;t^RRTMRi?qRT5’m: i ^ ^ ^fq-flRrf^wqTRfRR- 
RRf^fqRR^^ R^TSR?R RRTT 

^ f^f^, ^TRTf^f^l3gTRl^?3 RJ^RTRT^T 

R»%aT ^ I 

R5 'RRRTRTRR ^qf 

RRS, ^fR-flRTf^TRrqrqj^w^RRR^q ^qf 

Rqfq ^ # %R; I R RJITR ^qqJTR rrrr; 

q^rqr^TR^^^, f^^rqfqqj^ q^T^RRRT ^qjTRRRq^q i 
^TRRf^ ^ #5:qTfMtR RTRR R^lf^RIRlftR^T^S- 

- fqqj^RRRT RT'R R'^RT^RITRl^sfq ^qqjTq RRR^^q 

^-f|RTq^sRi§RR% I srq^q^qj^RIRT RR #R^q^ ’ 1 
R R qrRTfqflRTRTRfq fq^R: qi^^RI RRl'^qf^^^qJT’^R- 

RRT ftRlSd^^q RT qqqj^ RRqf^ I TOTq; ^RTRT R^RTRTR 
Rq^ 3lfq fRfRTRI IRTS^ RJRR^^fq R^RsqR^, 

RRi-dRRK^qRRFqqTiqqRf^m RqRR; II V9'5( ( ) \\ 

D 0—0 gentle one 1 Thus Agnibhuti is addressed By 
the very fact that creatures generally become active in ( doing ) 
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eyil deedi only ru oultiratjon of land tmdjDg doing injury 
to life eta the fruits of rrhlch are Tisible, but only a few 
booom© notiTo In ( doing ) good deeds gifing a gifl etc. the 
fruits of which are inriaible — by that eamo fact t. e by that 
Tcry reason admit that olso those very aotiTit]e&<~eulbratioD 
of land injury to lirlng beings etc. are also acbTidoi the fruits 
of wbioh are InTisiUe The subatanoe of what is said is this — 
Though the people who do the deeds ouJUration of land Injury 
to llring beings etc only for the sake of tho reward whioh Is 
TiBible (» e attained in this reiy birth) and not for the sin 
( inTolred in thoir porformanoe ) yet they do get an innalWe 
fruit of tho nature of religious dement ( adharma ) — the 

am ( jxzpa )-bocauso if it were oUierwise there will be no 
explanation ( upapattx ) of there botog in this world mnume- 
mble tmoBrnigratiog souls Beoauso they bering earned 
( boddAryz lib baring boond ) an mrisible Irtiit of the nature 
of bin though not sought by them aoorues to them 

due to the aotinties vts ooldration of land injury to life etc 
exut iQ tlufa world in an indefinite number {anaiUak tifiAanA ) 
roTolting in the endless oyclo of births ( waaoro ^ Bat those 
persons few in number who perform the deeds of girtng a 
gift ( dana ) eta attain au inrisiblo reward of the nstore of 
roligioui merit (dAnrma) and then they ore hberated, Buoh is 
the sense 

An opponent may argne Let those ( person^ ) who do 
the deeds of giring a gift ( dana ) eta hare that mrisible 
reward of the natnre of rebgious merit ( dharma ) which they 
expect Bat how do those people who do tho deeds of cul 
tiratton of land injury to imng befogs etc get that inruih/e 
fnut of the nature of sin ( adharma ) which they nerar wish 
to gat t 

To thU doubt tho reply is as follows : — That { argument ) 
is improper Por a emuso eomplete in itself ( aniaia ) does 
not stand In need of a wish or expectation on the part of 
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anybody ( including even the doer of a deed ) when it is ( 
the process of ) producing its effect, it rather, never fails to 
produce ( janayanti evet ) its effect because it is a self-complete 
cause. For, even though not known to the sower, the seed 
of codrava, ’etc , fallen in some tract of land and reaching the 
state of a self-complete cause by the presence of the materials, 
vn, the water, etc , does produce its effect even m the absence 
of a desire ( for that effect ) on the part of the sower And 
•deeds like cultivation of land, injury to living beings, etc., are 
of the nature ( hhuta ) of self-complete causes in so for as 
the production of sin ( a-dharma ) is concerned. Hence m 
such causes, where does the desire ( if ) present in the per- 
former of those deeds become useful ® On the other hand 
(meaning of ca ) the wise e, those who do their duties 

disinterestedly — wvekinoh ) have no desire for the fruits even 
in doing such deeds as giving a gift, etc , instead of this, such 
deeds being of the nature of “ self-complete causes ” produce 
the fruit in the form of religious merit ( dhai ma ) which is 
only of a superior quality 

Therefore, it must be admitted that there is always an 
invisible fruit good or bad of any action whatsoever, whether 
it be good or bad, because otherwise there will be no propriety 
( anupapatti ) of the existence of innumerable transmigrating 
souls. 

To demonstrate the same the author says — 

Ihara adittharahiya savve muccejja te apayattenam i 
Adittharambho ceva kesabahulo bhavijiahi n 73 n ( 1621 ) 

\\ 11 
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Itarathi d^txirnbiU^ anrre moc^ranste prayatnena ] 
Adr^tirombhn era kloinbohulo bharot tl 73 ( 1621 ) ) 

Trans —11 Otherwise they being without on unseen 
( fruit of thdr actions vii, cultivation etc,) will be all of them 
freed ( from transmigration ) without any effort ( to bo free ) on 
their part And the performance (arambha) of ( the good deeds 
like Q gift to a worthy receptent dana etc. whkJi give the ) 
unseen ( good rewards ) will bo Itself (eva) the cause of much 
trouble ( llL that In which there Is much trouble ) (1621) 


#1^ — to 
BRe !ITO! ^ 

WlRtW^I I VHIlliHnilitSlTOHl ^Rlf^fiE’ITort aHRi-Hi S 

i’j'ts?!! 5^s«! CTig.) 

aft 

'tiTOj'roawtftaT! , aat ’jaw 


an^t ^?aa'a^, tot ftenroe aiai f I si^pat- 
laaa aft*Rft aaai aiai, ®ft ftaraBaftaigei^roiaa 
^w>n% wfaf 5f%!aaa wtsft afiroigerai wrft aW® 
w(a, ssa aaroftareisaftat a ^MiRyafikar 
gfliani ya aarofarog^aftart*?®^ ^toti a 

^ II o? ( ) II 


D 0 — OtberwiM — If no nnsoen ( rrd ) reward of eril 
deedo like onltiTOtion of land injury to lirlDg beinga eto 
be aBiniued ( to arorue to the agent along with their nalble 
reward in the ihape of ooru ) They — thote who do thoae 
nneoen eril deedi They would be all of them freed withoat 
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any effort of their own immediately after death, there being 
no invisible evil fruit ( of their evil deeds like cultivation of 
land), % c, they will attain Liberation, because there would 
be no reason for their transmigration. And, then, the author 
means, the world of transmigration would be mostly empty 

[ Now, the latter half of the verse ] Adrstca amhha the per- 
formance of meritorious deeds like ‘ dana ’ ‘ a gift to a 
worthy recepient, etc , the fruits of which are invisible ( or 
the unseen principle ). This performance itself would be 
Ues^aljahulah i e , its result will be bad as it will be the cause 
of wandering in the mundane world To explain the same — 
Those who perform the deeds of ‘ dTma ’ ‘ a gift to a worthy 
recepient ’ etc , would by performing them, aim at (anuhandham 
vidadhyuh) the invisible fruit, then, in a succeeding birth while 
experiencing the maturity of that fruit ( t c , the object of 
enjoyment resulting from it ) they being propelled by it would 
be once again active in doing the same deeds of dana, etc , 
then again by earning their fruit, the experience of its matu- 
rity ( will result ) and once again the performance of the 
deeds of daiia etc In this way, they will have trans migratory 
existence consisting of an endless series 


* ( 1 ) Here we beg to differ from the commentator, who 
seems to us, to have missed the force of Jdela in the original 
verse The author seems to mean that if we do not assume 
the evil unseen fruit of the evil deeds of hsi etc., then we 
have one out of two possibilities viz , all souls will be liberated 
immediately after their death, and ( 2 ) if we do not assume 
the conclusion, then, we shall have to take performance of the 
good deeds of dana etc , as partly giving their good rewards 
and also partly hut unfailingly giving the bad rewards leading 
to misery in a succeeding birth in this world In this latter 
case, the performance of good deeds alone ( eva in the verse ) 
will be cause of much misery f ileia ) We have to explain 
the great deal of misery in this world We take it as -an 



102 


Jiubhadro b 


[ Th« seeotid 


mrifllble roBuIt of either bad dodds like ir^i or of good deeds 
like dana alone If we do not make either of theie two 
aBBDmptionfl then we should bare no nuaery in the worM 
and every aool ahcnild bo freed from the world uninediately 
on departure from thia world. Thufl the latter half of the 
vene js meant to lead to the oontingenoj of giiBucoing the 
good deeds done os the moje of tlio misery of the soul and 
thos the cauie of the aatniaro of the Bonl The commentator 
however does not leem to qb to emphasise the oontigeney of 
this asBumpbon that be takes the gr^ deeds as oouse of the 
worldly exlstenoe wtuoh may bo in the form of repeated on 
joyment in a leries of BOcoesBive bulhs of only the good 
rewards of good deedfl there being no bod rewards of good 
deeds — TAe Trandotor’s NoU 

To the above view of the Suidtusntxn an opponent may 
nuie an objection as follows —Let the ease may be as you 
^ ^ 8^ deeds alone be assomed to give an 

unending senes of births and deaths What moonsistenoy 
( hadJia ) will there be in oar system ( if the good deeds alone 
be the cause of transmigrahon ) 

To this objection we reply — the following will be the 
greatest inoonsisteooy foryoai — All souls will attain XiibemtiDn 
there being no oolleotion of ( bad ) inrislble fruit ty those 
who perform the bod deeds ni eultirotion of the land 
injury to living beings eto and in that case not o single 
person perforuUng those ( bod ) deeds ( of cultivation of land 
cte ) will be found anywhere In the world and not a tingle 
person orpeneneing tbe inatoHty of their rerrarda which are 
enl will be aeon anywhere and only peraons who perform 
the good deeda of dana eto and experience tlie maturity of 
their rewarda which ore good will bo found everywhere And 
Bueb is not tbe world which we aee 

( t ) In our opinion this objection and its reply show 
the weakneta of the commentary The opponent, will reoeire 
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the reply as a welcome conclusion ( isfZi'ptM't- ^ and say that 
even though we do not at present find the world as occupied 
only by those who do the good deeds and get the good rewards, 
let It be so in future according to our assumption, since the 
assumption leads to a welcome result Even though no body 
would get Liberation, the world in any case would be better than 
It IS now “ Na catvam dilyate ’* is, in any case not justified 
by any word in the original verse —The Translator’s Note 

An opponent may ask “ What, therefore ” So, the author 
replies — 

^ ft T¥hi umtvTf ii vs» it 

^ ftiTTVT nwt I 

eift siftfi'nflftoT n vs'i ii 

Jamanitthabhogabhajo bahutaraga jam ca neha maipuwam I 
Aditthanitthaphalam koi vi kinyam samarabhai ii 74 (1622) 

Tend padivapa kinya aditthegantiyapphala savva | 
Ditthanegantaphala savi aditthanubhavena || 75 (1623) 

ii vs« ii 

II V3H It 

Yadanistabhogabbajo bahutaraka yacca neha matipurvam i 
Adrst&mstaphalftm kascidapi kriyam samarabhate || 74 ( 1622 ) 
Tena pratipadyasva knya’drstaikantikaphala sarva l 
Drstanaikantikaphala sapyadrstanubhavena H 75 ( 1623 ) ] 

Tfcins lA—l'o Since a great majority of souls experience 
undesired objects, and since none whatsoever is this world. 
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hrtentkmally performs a deed giving an Invisible and undeslred 
reward therefore, do conclude that all actions ( good and bad) 
fnvBTiably give an unseen fruit and that action ( which produces 
drsia fruit ) does not Invariably produce a vblble fruit because 
the power of the adrs^a ( the evil )unseen of the doerf 

wfSrajwinsf iw mfiRi 

0W3*ift^n^ ’nil I &5T I 

sftqw ynsyn fi ^sft fipn, to spn?ii tWreifJw 

■5^ TOii I 


^ g iiiyift:(!tiViia^miih.'nn!'taftyre i «ymi tott 
I TO%-irgyfipmfiwr? Tjwg, syftpn 
geiyttif? ^ I 

ami — y-njjyRb’Jum'sa'wft yu^erw ag ftftift 

(Rmt jiWt y mt ^ 

M jWsTEJiPre’wt 'E3 1^1 yistzT 

ftiPK^ aifir;^'pt ftrqt yRi'ytMuiMijftcHj^tl «lsft gyi<y^, 
^?Irat y €tsft y^reyt f^Wt tw% i TOig yffft Ofyis^ 
sfinra^ i 

jyrPt ^i^niTn! ! ^?n^— “ ” layFy- 

ftyiyri sr iidA»iPfl%i'wi fisyr i ’wfit-yiwt 

nR fipytt <«4 ’fi yg tos^ a^W(i< i 

— ^wiPij, 31 yrfii iRyifin 5twii I ww^iiAv 

Vtdc bin ouUj iho oad of tbu 6oaimQtit4^ oa t rw lOl. 
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D C — “ Since objects ” moans “ because in this 

world innumerable beings are found to be only unhappy due 
( jamta ) to the matunty of evil actions, ” it also moans “ Only 
few are those who enjoy happiness which depends upon 
( nibandhana ) the maturity of good actions ” jTcna-bccauso 
of that reason, 0 gentle student ! know that ( t c conclude 
that ) each and every action good or bad, is adrk^%La,niila 
phala i c , such as gives a reward which is invariably of the 
form of a ( new ) action which is unseen and both good and 
bad Thus, “ amsiahliogahhajo hahutaraldh ” is to be connected 

with “ tena sai va " the first half of the succeeding verse 

(v/1623) The sense of the sentence is as follows — Because 

in this world we find a great majority of beings to be 
suffering and only a few to be enjoying, we should infer 
that in the case of the suffering, the fruit of the unseen 
pnnoiple ( adrsla ) in the form of “ evil karma ”t based upon 
{ nibandhana ) activities like cultivation of land, trade, injury 
to living beings etc , has ripened, but in the case of the rest 
( the enjoying ) the fruit of the unseen principle ( adrsta ) 
in the form of good kaima produced by ( helula ) the activities 
of giving a gift to a worthy recipient has ripened An oppo- 
nent may ask “ Why not the reverse of what you say * The 

reply is as follows -Just because in the world only those who 
do evil activities are in a majonty and only those who perform 
good deeds are in a minonty 

Here the opponent argues —If even those who do evil 
deeds get a fruit in the form of an adrsta ( in addition to the 
drsia or visible fruit e gr , the crops by means of cultivation 
of the land ), then why is it that, just like one who does 

t The Tvord « hanmia ” iB here ased in the senBe of samcita lanna 
'vhich IS also called adrsta — Tr 
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the deed of dana that man alBo who does the eril deed is 
never found to bold an expeoUtion for that adraio. t 

To this the reply ibi— And since etc And because 
none m this world does intentionally i, « with a previous 
expectation ( oi^inwo hxuidhx ^iGrruKin ) such deed as would 
give a fruit nnseen and eviU It la due to this reason that no 
body is found to hold an eipeotation for tho evil unseen 
( adr^ ) [ while he docs the deeds of hr^ oto ]. Therefore 
coDoludo that all actions (good like dana and bad hke hrfx ) 
whatever invariably give a reanlt whioh is adra^a ( unseen ), 

What other qualidcatioQa do aodons possess I To this 
the reply is — d\l{h&negwUa phala tt* '’ ( beginning of the 
latter half of v 1628), AU aotiona — tralUvetion of land trade 
etc. bear a visible fruit eu. the aeqinsiOD of com money etc, 
which IB not absolute t e which is not Invanably aoortung 
( anavatyim hhatn ) It means that every aotion innanaHy 
produces an invieible fruit, but the visible fruit whkb is to be 
produced is not absolute or invamUy happening i e some 
action produces it and eonie action does not produce it. And 
this uncertainty of the risibio fruit must be aooepted as the 
effect of the power of an ad»fto ( a destiny of the man who 
does the deod of etc., ) boennse when one out of two or 
many persons who do the aanie action ( e y., oultiration of 
land ) with the same nirans enlTere the Iobb of his viaihle 
fruit (crops) while another does not, it never happens without 
a cause in the funu of adr^ the evil unseen Moreovor this 

been already esplalned in this very bookt 

[ The oommentator Is anxious to explain «<m>a ^nya 
AS all actioDB gtxnl ( like dana ) and hvl ( hke irfi y but it is 
very difficult to eiplaln how the good actions ( like dana ) 

'f- the ort>pt> of a oMlliTator fuh the ftilai* is due to hu 

aa 1 not U> kh aelioo of cnltivatioa vbub u a or 

TUibio d«d 
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can bear a visible fruit ( chtthanGgctntcc p/ictZct J, so even tbs 
oornmentator bas somehow to explain it as referring only to 
the bad actions like Irsi etc. 

We bold that by savva lirtya we should take only the had 
actions like cultivation of land, trade, etc The purpose of 
the verse is to explain how all bad actions bear invariably a 
bad fruit which is invisible ( adUtha ) and how even the visible 
frmts which these bad actions bear and which the agent 
intentionally aims at, are unceitain and therefore the result 
of the man’s adi <(ta, the invisible karma The visible action 
which a man does e g , krsi bears two kinds of fruits mmsible 
and visible, both of which are dependent upon the man’s udrsta 
( aditthanubhavena ) Since we find most people suffering and 
since we find that none does any bad action even e g h si 
with the intention that the result be bad and invisible % e 
that he may be unhappy in his next life as a result of krsi, 
we must conclude that all bad actions like krsi give invariably 
an adrsta invisible bad result 

Thus, in our opinion the proper conclusion {padwajja) from 
the whole of v 1622 is the first half of v 1623 The latter 
half of V 1623 is only an additional remark The commentator 
connects the first half of v 1623 with first half of v 1622 and 
the latter half of the former, with the latter half of the latter. 
As the latter half of v 1622 refers only to adrsta anista, it cannot 
be connected with the latter half of v 1623 which refers only 
to the drsta phala and traces it to adrsta karmas Tr ] 

Or , of what avail is this trouble * ‘ Karma ’ is a foregone 

conclusion By what argument* He replies 

Ahava phalau kammam kajjattanao pasahiyam puwam i 
Paramanavo ghadassa va kinyana tayam phalam bhmnam Ii76 ( 1624 
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sraifta 

■OTni^ ftr^ fira^ ii ii ( ) 

Athert pheUt kirma kiry&trata^ pnaidhit»m pQmm | 
Penmi^KTO gha^sTeTft knjii;Ll,m Ut philun bhinnam |[ 76 (1624)] 

Tnuts —76 Or rather karman is already proved from 
the fruH ( u the special fruit ) L from ( the fact that that 
special fniH is ) an effect Just as the atoms of a pot ( are 
different from a pot ) the effect of actions Is dffier^ from 
those actions ( 1624 ) 

»fpni I ^ f, ^ ^ ^3^ II 

Jo talluiht^^juu ptudo ngeBo ns so befim | 
EBj^ittA^GoysmsIgbs^oTTR heBya BoktmmamD(TerB» 1618) 

^wn-rora; tjwaiMawl 'll I wisft 

'K'Sft^T^ mwu_ f 

'IW 'TO MWIBBI, SR"} B^ 

irf I "ftftBTW B'f 'K^ fSnt fir’ B^ B HBIbIBR fi^BTOR 
TC ■wMHrmiFl btoI I j^B^ ! BTTO ft<trw?t fJra^, 
B.l4(Bia,i f!t'(l“li B Bil'SBiKB'il*! 'TOBt itBI 

ftft BTBl II ) II 

D 0— Or there u s difference u to the frtut aohierod, 
thoDgh thoie 7ho try to sohiere it, oie the ume and equal means. 
That difference cannot take pl&oe without a eonie OOuittana! 
like the pot, tbot eauae u karma ” on oooount of the fact 
that that ( difference ) is an effect 

While explaining this rerao we hare already prored 
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“ Ui'i'ma. ” Whence « He replies—" From the fruit » e., from 
that difference in the fruit ( achieved by different people with 
equal means ) ” How is ‘ ka'tnia ’ proved on the strength of 
that difference of fruit ? He replies — 

» From its being an effect, ” t c , because that difference of 
fruit is an effect There is invariably a cause corresponding 
to what IS an effect, just as atoms of earth are the cause of 
a pot, ” and in this case the cause is an action “ The effect 
of actions is different from those actions ” and it can be proved 
here that that very ‘ Larmcm ’ is the unseen fruit of all actions 
whatever. What kind of action is it ^ It is different from those 
actions Since this ‘ larman ’ is an effect and since actions 
are the cause, and since an effect and a cause must be mutually 
different, the ‘ la') ’man ’ is different from those actions 1624 


The author states an objection to this and its reply — 

^ ^ 5^^ 5^ 1^ ^g<%Trtn3it i 

Aha nanu muttamevam muttam ciya kajjamuttimaltao \ 
lha jaha muttattanao gha^assa parmanavo miitta ii 77 (1625) 

[ srn ^15 II 

w w \9\3 ( ) II 

Aha nanu murtamevam murtameva karyamurtimattvat i 

lha yatha murtatvato ghatasya parmanavo miirtah H ( 1625 ) ] 

Trans — 77 ( The opponent will say,) "Then the action 
( karman) has a physical form ( jimrta ) ” We (the Siddfmntm) 
would reply, “ The action has indeed a physical form because 
its effect ( VIZ , the body ) has a physical form In this world 
the atoms ( paraniatjus ) the cause of the pot, the effect which 
has a physical form, will have also a physical form” ( 1625) 



Jlnabhadr* Ga^i 8 


[ The Booond 


snni^w«i5-‘‘ »KCTPn ! pi^w amP)(imi( , 

a-ftidir» ' ^^R^^ l ■^ l l■^fl^^^ldaft^^^ Is ^^^gl ' ^ln■^ l (i^^ l ^)»^ gifts 
ift, ssift-sqgft Srerfw 

^ aw SFi wwaft w saw "TOmat, 
5r4 a aw ww a<n giawT?j(ft i gg a i fttnul 
^atftfi^, a ftftww^ gaissat^i^ i ana— ag 
gH-jwtaftsft lE^ aa^Hiagidii^ ^fratsgiiaaft 
amlft I a ft gafaq^naat jwt i a ^«w giiaagift a 
g^, fta^wig I aatwt-awa naia a aa i fttiwaftfta^ , 


rfC^-itctMg(fcitat:LaiLUA;LfcnLin;L3n:it.*f 


jaftarro-aiaisft-ftaiftag 

w ( ) II 


D C7-»The oppooeat aekfl If do the gronod that we oen 
MO ( phTBioaLIy ) the bod^ ete wbKih ve the eSeoii the 
karrfuin ii prored to be their oatue theo oa the gronnd that 
the efTeot hu a phT^oel foroi the karmnn aleo will hare to 
be admitted aa lomething hariog a ph^TBlco] fonn. ** 


The ^eorjra replies — Karman has indeed a phyawal 
form What we intend to prore with groat oSbrt, jon 

also hare already prored with an intention to lead ub to on 
onaeeeptaUe position because joor inteUtgence u like that of 
a child ( or a fool ) who does not know the dootnne of others 
To explain the same — We also my Ahmnan U nothing bat 
poaseued of a physical form because its eSbot the body etc., 
has a physical fomu In this worid, the oansos of the Tanous 
eS^ts baring a pbysieal forni are also possessed of a phyueal 
form e. the atoms which ore the oanse of a pot And if 
an eEEect u witbont a physical form ita oanse is not poesessed 
of a physical form e. Atrrion which is the oanse of knowledge 
). And m this disoossion the essential oanse ( samoeayt 
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l^rana ) is the topic of consideration and not the objects which 
are only the instrumental causes, such as the form the 

light ( aloka ) etc 

The opponent will argue — “ The pleasure, the pain, etc , 
are also of the nature of effects ( like the body, etc ). Hence, 
since they have no physical form, we would argue that the 
karman is also devoid of a physical form, because the rise of 
something devoid of a physical form is not possible (or reasonable) 
as taking place from something which has a physical form 
Nor IS it possible that one and the same thing be both mui'ta 
( possessed of a physical form ) and Or-murta ( devoid of a 
physical form ) since that would be self-contradiCtory. " 

To this objection we reply — Indeed, for this very reason, 
the intimate or essential cause only is taken as the topic of 
our consideration and we have excluded the discussion of the 
instrumental cause. As the pleasure, the pain, etc , are the 
properties of the soul ( Atman ), the soul alone is their essential 
cause, while karman is only the instrumental cause, while 
karman is only the instrumental cause of the pleasure, the pain, 
etc , just as are the food, the drink, the poison of a snake, etc 
Thus there is no flaw in our doctrine 1625 

The Acarya mentions also other arguments proving the 
physical nature ( murtalva ) of an action ( karman ) 

SnfR ^ I 

Taha suhasamvittio sambandhe veyanubbhavao ya i 
Bajjhabalahanao parinamao ya vinneyam ll 71 ( 1626 ) 

Ahara ivanala iva ghadu vva nehai kaya balahano i 
l^hlramivodaharanaim kammaruvittagamagaim 79 ( 1627 ) 
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areromai^ ftonro ii '« ( ) ii 

I ll'S'\ ( tS'J'S) I 


TathA ftikbtaanrritto^ lambmdhe T6dftDodbhirAocA | 
BihyabtUdhAnAt pan^m&ooa rjofyam II 78 ( 1626 ) 
Ahija irAoala ira ghata ira BnehadikftabaltdhAna^ | 
K^InmiTodAharo^ni karmarQpitTBgamakAni II 79 ( 1627 ) ] 


rrflrtj— 78-79 Also the fact that the karman has a 
physical form should be admitted because la the association 
( with the karman ) the consdousoess of pleasure, etc^ (becomes 
poaslble) and because of the rise of experience of beat 
( vtdar^ ) when one Is In association ( with the karman )t 
because H is possible to add to tbe strength of the karman 
by external means and because of the fact that karman 
undei^;oes change 

The following four Illustratloris are conclusive for the fact 
that karman has a physkal form ( and are to be taken re- 
spectively whh each of tbe four arguments stated In the above 
verse — (1) Like food, (2) like fire, (3) bkc the addition of strengh 
made by means of dl, etc to a pot of earth (and) (4) like tbe 
( change of ) raUt ( 1626-1627 ) 

itm-a «nn 

oji'fli !ra»mi i mr ^ 

^ gwft sr ^ ’Tmsmnrnrri) 

^ i am, mrft ^ 

ammwtfrii, aaft "a !) aaai^ ai ^ 

f Tbu Sambandlt* U to be ootutmed with both 
and Myai*u66Aat>a. 
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I mif ^ sTRiRt ^ ^^rkr 

^T#T^ ^ ^ mj ^fTT^JlTSS^q?IR^ ^t, 

3n^ ^ ^'T=^^«rr 

^ I ^«Tr, ^ ^ 

’Tf^onter^, I 

11 V3<i-VS^ ( ) II 

D C — The four illustrations stated in the second verse 
should be respectively taken as those of the four arguments 
presented in the first verse viz — The karman has a physical 
form (^murtam) because of the experience of pleasure etc when 
one is united with that karman in this world that in association 
with which the pleasure etc are expenenced is found to be 
something having a physical form, just as the food one eats 
etc, and there is no experience of pleasure etc in association 
with that which is without a physical shape, just as in connec- 
tion with the ether 

But in association with that t e , karman we do experience 
pleasure etc therefore, the karman has a physical form 
Similarly, that in association wath which a burning sensation 
arises is found to be something having a physical form, just as 
in association with the fire, and the nse of a burning sensation, 
pain occurs when one is in association with the karman-, 
therefore, it has a form Here the author states an objection 
and Its reply — 

^ ’rftRnro ^ ft I 

^ \\ CO 11 

Aha mayamasiddhameyam pannamau tti so vi kajjao i 
Siddho pannamo se dahiparinamadiva payassa ii 80 { 1 628 ) 
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[ >nt flW'Erqi^ I 

ft?! 'Tft'Kwww ^ ft^R «^ ^n ^ R^ >nrei II II ( KW ) 

Atha matamiBKldhametat pan^iAmiditi so pi luUTit | 

Siddha^ penpimastEsyB da^iparipamftdira payai^ II 80 (1838 ] 

Trans — 80 Again ( the opponCni will say) this {Le, 
KarmarUpatva) could not be accomplished by ( virtue of ) tne hsia 
that H undergoes change, ( But ) even that b due to Kirya> 
Just as the mutability of milk b cstablbhed by the motabfllty 
of curds. Its mutability could ( abo ) be establbhed ( by that 
of K^rya ). ( 1628 ) 

ito-ani ' ’ ^iifft?t!ai ift jmt I 

lai ftsftqftjTiHi ft?! «^!, ‘wraft’ 

irihr^i i w Tftwr 

gm i tHHl!.R Tftnjrftw ’wr 

t fl i ! i i!i i < TTOtsft ft?T<ia !t^ II Co II ( Wc ) 

D 0 — Again you would boliavo that Karman is <u%ddka 
by reason of its p<ir\nama Bat that js not proper Th« pan 
mnJwtor» of Kcemxan la apprehended from the ponnoim/ro of its 
Karya* like iKirtra eio For when the ©ffiert la mntahle 
mutability ot the action le aotomiatimily recognized juit as the 
oiQtabdity of mdk Is rwjognixed irom the parwSma of its 
Karya ru curda m the fonn of butter milk 
Agnrbkidi aska — 

^ ^ ^ rft ajftfl ? IlCtll 

Abbhidiv igflrflnam }aha vecittam vinfl vi kammena i 

Taha jai samsflrlmmi havejfa ko ndma to doso ? » 81 ( 1629 ) 

[ >IWT I 

wm qft !lg T fft f!ft?#t!lTOg!il^! ! II cl II ( 



Vflda ] 


Qanadhnravfida 


». 115 :• 


Abhrudivikaranfiin yatha vaicitryaui vinapi karmana i 

Tatha yadi sanisarinatu bhavet ko nama tato dosali |) 81 (1529)] 

Trans. — 81 Just as a variety of visible changes in the 
clouds etc is apprehended even without ( the help of ) Karman 
in the same way, what harm is there if it is so in the case of 
mundane souls also ? ( 1 629 ) 

^ 5r^<ir 

II II ( ? W ) 

D. (7— A variety of various visible changes in the clouds 
IS apprehended even in the absence ot Karman In the same 
way, in the case of mundane souls also, there would be no 
harm if we behove that a variety of vddias like suVia, duhkha 
etc exists without the help of Karman 

The Acdiya replies — 

^ ft ftftw =5ft^^f|;q-TUT iK^ll(^^^o) 

Kammammi va ko bheo ]aha bajjhakkhandhacittaya siddha i 
Taha kammapoggalana vi vicittaya jivasahiyanam ii 82 ( 1630 ) 

‘ ii II ( j 

Karmani va ko bhedo yatha bahyaskandhacitrata siddha 1 
Tatha karmapudgalanamapi vioitrata jivasahitanam n 82 ( 1630 )] 

Trans — 82 (Then) what difference (would it make ) 
even in the case of Karman ? Just as the variegation of 
external objects is proved, vanegation of the Karmapud<ralas 
could also be proved ( 1630 ) 
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rfrtrr-’nrafwWTWf 

wTHre-ip»i-^-^Tt'if^iii^H ebirl I m«HwiFl 

5fi{ it ^ St^i ar arpj 
"i'lHfi 1 1 ^3 I ’nn TOagtwa^rawfhf 
itf>*t#Tt am^Mnl jwatsft f^, aar 

n>tii^"ii'<i<i"jiHpi SRsa*(H) OTT^sft 4)atiI\artW 

ft^aaat ^ftT'reR»re?cntsft g^-iwiftaropiaai ftftaar 
ftftft ^«j!t ! I aft (iHiaat anijj^ai HMiwaat aRuiuPa, 
aft tfftiTftrftarigarf ^aar aR a w^ft aw> iitfa(l^<»)ii 

D Q — 0 iSavmya / If fonoa inoh aa a boose a temple 
a wall black green red eto. are beliered as the ranety of risible 
ebanges Itke a gandkarva city or a rain-bow in the sky what 
barm is there If the aame kind of ranety is accepted in 
the ease of Karman also t Variegabon of otgects barug 
exteraal fornu ia adacssfUa to joo Now the Internal Kar*tO“ 
tbandhai ooosLSt of tbe same eobstanoe at the haMya MhindMar 
and on tbe top of that, they are abre hloreoref as they 
prodaoe mkka duUAa etc u tbeir rtiimis there is all tbe 
more reason to admit vatoUrya of the Karma-pudgalat, Thns 
when rarroas tranefonnatkioa In the ease of QTeltss hoAyo 
frudgaias ore admitted they are all tbe more aoeeptable m the 
case of ^ar*Ki-p»«fy«jiai which are aurroanded by tlie etianajtv^ 

ttipiDi whuTi i 

r mi ii ii (t^V) 


Bajfhftmi }ai padiranofl kammano vbcscna i 

Jiv'flnugaj'ttssa fTia>il bhatllna va sIppinatthSnam ii 83 ( 163! ) 

[ Tnirrt ftro nft uftro i 

naJiysnsm eitrota yadi praUpaooa karma^o i 

Jtrinugausya maU bhaktlmiiulra illpiDyMUnSm I 8S ( 1631 ) j 
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Trails —83 If vanety ( in the case ) of external ( objects ) 
IS established, variety ( in the case ) of Karmaii which is surr- 
ounded by soul should ( all the more ) be accepted ( as positive ) 
like the vanely of forms laid down m a piece of art. ( 1631 ) 

m 

I 3nTqf^jn?T:- 

^ MRurmf^^gr m 

1 3T^ ^- 

Rrfgsdii ’rRonirf^sr^ 

^ H ifg II ) II 

D 0 — Now that you have accepted citvata in the form 
of manifold transformations in the case of hahya-pudgalas like 
ahhra etc which are not surrounded by jiva, you shall have 
to accept the same in the case of Kc 0 mnpudgalas also as they 
have already been surrou.ided by jtvcib 

Again, the atiata of forms drawn by an artist m painting, 
sculpturing, oarpentp^ etc is peculiarly distinct from the cit 7 ad 
of the manifold vtBras of hahya^udgalas like ram-bow etc 
while in the case oi Kaj'ma-pudgalas also, the pannamaotti atd 
IS peculiarly distinct from the other two varieties, firstly because 
It gives rise to alterations like sukha, duhkha etc and secondly 
because it is Glided by jiva 

Again, the opponent asks — 

^ ft ^ 

To jai tanumettam ciya havejja ka kammakappana nama ? i 
Kammam pi nanu tanu cciya sanhayarabbhantara navaram || (1632) 
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it'Ei-’nrafTCKnrt <i 

^ 1 1 TTTO^nft 
gfi ^ €t ^ ar arr?- 

? I ag 1 w ^resata^i^iwnnfht 

n re wMM l ftPnrai firaj, anr 

irei^^ffluotmft jRrfMaw OTT^sft Jlayftatiw 

fcfJtft ! I aft onigal antjssr HMiyyaMi yRiayPai 
aft garf I aai aR » iw<flia arai il<:a(t^<°)ii 

D 0 — 0 Sattmtfa 1 If forma sooh aa a bonie a temple 
a wall blaok green red eto, are bellered aa the ranety of rliiUe 
obangeB like a ffondkarva oiCy or a rain-bow sn tbe aky wfaat 
barm ii there if the aame kind of ranety la accepted In 
the case of farman alao 1 Vanegahon of oligeota banng 
exteroal forma ia admlaalble to you. Now the internal JTareto- 
aMncUcu oonaiit of the aome eubetauee aa tbe dayuUar 

and on the top of that they are alire Moreorer aa they 
produce tviAa du&Mo etc ae their vtiartu there la all the 
more reaaon to admit va$oUrya of the Kamuypvdffoia*. Thna 
when ranoua tranaformatioDa m the oaae of bfeleaa 
pudffoias are admitted they are all the more aeoeptaUe In the 
caae of Karmft-pwiffalat which are auirounded by tlio orionojftw*. 

qa^liai 51^ <lfegWT I 


Bfl||hAna dttayfl |al pa6vaanfi knmmano visesena i 
JlvflnuRoyassn mayfl bhattfna vn alpplnotthlnam li 83 { 1631 ) 

[ fTURf PtW ^ I 

jftngnro ym yyRy i Rift ftftyjqwng ii<il II 

Bahyanim eitrata yadl pratlpanna kanna^o i 

JlTiQUgatasya mata bhaktlnaniira lilplnyaatanJm I 89 ( 16^1 ) ] 
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18 very subtle as it is beyond the cognizance of senses and 
it IS of an interior nature because it is so closely connected 
with So, moitiaia in the case of a Karmana sarira 

should be recognized just as variegation of an external gross 
object IS apprehended as that of viJcaras of the clouds etc 

Again, the author states an objection and its reply — 


^ il'iif uf ft I 

513 ^ 5i5m#ri%3^ ii -sH ii ( ) 

K^o tie Vina do so thulae sawaha vippamukkassa i 
Dehaggahanabhavo tSu ya samsaravocchitti ii 85 ( 1633 ) 

[ Jk^\ I 

II d'A II ( ) 

Kastaya vina dosah sthulaya sarvatha vipramuktasya i 
Dehagrahanabhavastata^ca samsaravyavacchittih II 85 ( 1633 ) ] 

Trans — 85 (The opponent will say — ) What harm is 
there in ( believing ) its absence ? ( The reply is — ) It is 
impossible for (the soul) liberated from a gioss body to enter a 
( new ) body in that case, and ultimately a ( complete ) break-off 
of the mundane world ( will follow ) ( 1633 ) 

1 1 31^ 

^Twlr, gft Rtsrgt 

I I 5lTf-TrOJT^T% 

I qi^'?%^qT?RR 

II ) II 
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[ 351 51 5^55331 am ? i 

53^3 ag gg^ a,^a^ii3rfl<r aarg ii <jv il ( ) 

Tato jaJi tnnamfttnunera bharet k& karma kolpaol Dima 1 1 
Karmipi nanu tannrera BQkimatarabhjantarl nararam t] 84 ( 1632 )] 

Trans —84 Novk If Karman is itself the bod} why 
should Karman be assumed at oil ? That b not proper In 
fact Karman is also a bod} though subtle and interior to a 
great extent ( 1632 ) 


ita-ini 3->73 tRJSBRf ftto 

I ggt <nj} agRiinm g^- 

rRiirIji ^;>ld^i(n<s, 5T 313 

5^^’ rR^^r-ii, «r^riP 1 fifi 

^ t I WRTf-“ 5«r I amftllTRi- RaH T fi f ft 

5 UI»llRtR «R|iff^«RR»Jjm|TTS, gfi gg 531^ dg^, 5 lfe 

3 j l PjRtRI;( | 3*3:311 3, rft# 


»H i rd<l f \n;iR I < l333 331 WlRlR5|IR?RH I H!,(3H l ffH>RR' gR 
Jirgit, 331 R^lRtlTR 3f?5 RUgRRlRd f ?fg 313' ll«V(???R)(l 


D C7— The oppon»nt — N >«r tliat Knmn j>w{gol*it hare 
bwn accepted ax baring ranpjp»te<l tnnnf nwatlons like ranoai 
TiSible changes in clrHxIs ete thUbnUyaliu which it ^>r(i/yaipi 
tu all can underp a nomber uf afternattt nx hj >(rtiie of it< 
atTv*>Antrt 10 ilir form f awrwywi iurv/m tJJa f/uAiVi etc. 
And hrnce it m not at all iiccrx ary I aiiaaio an latcrrenlDg 
a^»ent like Anrnwm fop the | rialuctinn if -irlro etc lor a 
tanrty rf vmltl rliADt^r m the ca^r I alt f\ntj<thu ii accom 
pint r^l hr iin Tcry 


TIh* ^ ‘Ttj j— I h^an *• we take ll r » ncifcvi of ta M ai 
attnilar I that f rarw m ntir-ii ui o^/ro rtr the 
Aa iT.iin ll Hi! 1 at Inkm a» fa a Tliti A’tTnnaaa body 
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18 very subtle as it is beyond tbo cognizance of senses and 
it IS of an interior nature because it is so closely connected 
with jxva So, v%c%tio£a in the case of a Kaxmancc suxira 
should be recognized just as variegation of an external gross 
object is apprehended as that of vtJCaras ol the clouds etc 

Again, the author states an objection and its reply — 

^ uff f i 

51 II II ( ) 

K,o tie vma do so thulae sawaha vippamukkassa i 
Dehaggahanabhavo tau ya sanisaravocchitli ii 85 ( 1633 ) 

[ mm i 

Kastaya vma dosah sthulaya sarvatha vipramuktasya i 
Dehagrahanabbavastata^ca samsaravyavaccbittih II 85 ( 1633 ) ] 

Trans-— (The opponent \m11 sa\ — ) What harm is 
there in ( believing ) its absence ^ ( The reply is — ) It is 
impossible for (the soul) liberated from a gross body to entera 
( new ) body in that case, and ultimately a ( complete ) break-off 
of the mundane world { will follow ) ( 1633 ) 

^ 1 3i?T ^:5^s 

fqqirh^ 

1 ^?RTOIfnir5qq%q^iiTT?I?^ 



ISO 


J!n«bhAdrm Ga^fi 


[The aeooml 


D 0 — The opponent — We rooogniie the ranety of stJ^a 
aarita by rlrtue of its being j/mfyoba. Bat we cannot appre 
bend the ranety of a aajb;n>ia ^rtm as it is abeolutely a-prutyai^ 
( huperoeptible ) Henoe if wa do not accept the tuksma^arira 
at ail will yoa kindly tell me what dlffieolty wonld arise 1 
Aearya — If the fubmo Karatana garira is not aooepted 
in its absenoe the soul when liberated from the sOttda^arim 
after death will not be able to enter the new body at the next 
huih For this Karmana garira u the only agency through 
which a new body oould be attained m the next birth. So in 
ease thu suhma harmarta iortm Is not ocoepted ^lea will not 
enter a new body after death end ultimately the whole of the 
mundane world will beoome dl^anoted in absence of effort on 
the part of jivat 

And eren if it were so what would happen 1 

^ g>iTl ii ii (tW) 


SawavIrookkhavBttl nikkflranau wa anwnsamsSro i 
Bhavamuhk&nam va puiK) saifiaarenamao onflsflo i 86 ( 1634 ) 

[ <tt I 

nntt'^. raf TT s=ii M ii ( ) 

Sarranmokiapattir nisk&ra^ko ts urrasaoisirab ( 
BhaTamaktanam t« panab aadiaarapamato nsirasab I 80 (17S4)} 


Trant . — 86 ( In that case ) all will attain Mokia the 
whole of mundane worid would become useless those who 
are exempted from existence will have birth and re-bfrth and 
there will be no consolatloo for Mokia even (1634) 


5fl Prow ^bit' 

OT?., MU'kHi ^ RuiRiftrt Pnwm 
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II ) II 

D 0 — In that case there is disjunction of the entire 
mundane world, all the luing beings will attain moI-U Again 
those that are bodiless will also wander in the world along 
with others that have bodies , the mundane world will become 
mhkarana or good-for-nothing Moreover, S^ddlias that are 
exempted from existence will also liavo to fall back into samsn7a 
and hence into the cycle of birth and rc-birth Ultimately 
there will be no consolation even in moJJ^a Thus, along with 
disjunction of the entire mundane world, all the above stated 
difficulties will ansa if Karman is not admitted as the cause 
of variety 

Again the opponent asks — 


Mutlassamuttimaya jivena kaham lia\L]]a sambandho? i 
Sommal ghadassa wa nabliasa jaha \a dawassa kinyae ii (1635) 

WA ^ 1 1 

^ 1 AAJ II <iv9 II (? 

Murtasyamurtimata jivena katham bhavet sambandhah ^ 1 
Saumyal ghatasyeva nabhasuyatha vadravyasya kriyayail87(1635)] 

Trans— ^1 “ How can the corporeal { Karman ) be related 
to the incorporeal Jiva ? ” ( The Acarya replies - ) O Saumya f 
( Their relation is ) like the relation of ghata with sky or like 
that of substance ( dravya ) with action ( knya ) ( 1 635 ) 

16 



JiiwlibAdm Om^Pi 


ISO 


[ Tbo 0BOoad 


D 0— The opponent — We reoognixe the nnety of xtASa 
bj Tirtne of itx being jiratyobo. Bat m OAnnot eppre^ 
bend the r&nety of a mbmui «arfm as It lu abaolotely a-pnxty^Aa 
( imperoeptible ) Hence If we do not aeoept the «utitna-#arlra 
at iJl will yoQ kind]; tell me whet dlffioolty would ame I 

2earya — If the ttthWi Katmana jortra is not aooeptad 
in ita abeenoe the soul when Ilberatod from the tiJwla-harira 
after death will not be able to enter the new bodj at the next 
birth For this Karnuma goHra u the only agency through 
which a new body ooald be attained m the next buth So in 
case this suJ^oia karrnana Wtra Is not accepted ;tea will not 
enter a new body after death and nltnnately the whole of the 
mundane world will beoome dUJunoted m abeenoe of eSbit on 
the part of jtwu 

And eren If it were eo what would happen } 

sqf I 

^ gait BTJiraml ii <%. ii 


SavTavtmokkbavattl nIkkAranau wa sawasamsAro i 
BhavamukkAnam va piino sortoaranamao anAsAo i 86 ( 1634) 


ITT S5II I 


I nr I 

' II CS II ( I^lv ) 


SarTaTiiDokiipattlr>makampako ra aarnuamsarali | 
BhaTamaktanam ra punah saihsorapamato nairasali o 86 (1794)] 


Trans , — 86 ( Ip that case ) all will attain Mokia the 
whole of amndane world would become useless those who 
BTC exempted from existence will have birth and re-birth and 
there will be no consolation for Mokia even ( 1634 ) 


•muiAwnR f5nsR«i nr g jw i ft 
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TO r%F% TO 0:4 ^T'TFRR TO^F 

^ ^FTO^ TOTTO I sr^^F ^^->iFHfsvTqHm=^ 
^Ftrot TO 5F^, gf| ^?TO^FF^FF^ vitT^-STO 


^T ^T^q; , SF^J^f ^F ? I 
^iir ? I 3I?I g^^JF 

^^t^?l^=^FTO 
3FSF ^<t%Fq 

TO5 ^ # II 


i^F, ^f| ?F^^J^?FF^^FF ^ 
^5iFm^ ^T^RF, ^fi 
1 sisiT^ ^msw, gfi 

TO» ^-’^f* 

Rlfi^5TfeFHTl^^5TqRF%, 3Ffd5FHWF^I 
TO ^ Sfk-^FJW- 

<^<i ( ) II 


D C~ This sthula saj h a, as it is 2^> cttyaJdsa and connected 
with ^tua, moves its limbs here and there, in this world, while 
the Karmana sat ha is connected with in the next world. 


Here again, if you think that it is the sthula sat ha — with 
dharma and adharnia as its mmitlas — that exhibits all movements 
when conneced with jiva I would ask you to consider whether 
dharma and adhatma are mwUi or amTufa 


In the first case, if you take dhanna and adhatma to bo 
murta how could they be related to dtman which is amta ta ? 
But, if their relation to dtman is, anyhow, approved of by you, 
why should you not approve of their relation to Karman also ^ 
Secondly, if you believe that dhat ma and adhat ma are amw ta 
they could not have any relation with the hdhya and sthula 
body which is mutta For, according to you, connection between 
murta and amurta is improper Thus, if dharma and odharma 
become the nimtUa kdranas of all the gestures of body even 
though there is no mutual relation between them, the fault of 
at%pisanga would anse Moreover, if these amurta dhatma 
and adharma have been believed as being connected with the 
external mut ta sat ira, what objection would there be to assume 
a similar relation between jiva and Katman ? 



Jinabfaxira Ga^fB [ The Bocond 

I srai r^TwnT! i 1 

sTwi Nwns^ift 

I ’nti 5t !r»>iiwiiid<<i^t h? ?nrr 

’raws ?fT^, 5«ns^ ^- ^ i linfiiR i II <^s ( II 

D O — AgT^\b}^%-You. hfcTO already aaserted that Karma% 
iB mwrta. Now how coaid tbu murta Karvian bo oonneetod 
with the amuriajtea either means of the Ktmavaya relation 
or oTen by iSomyojra / This u one more difflouly m the way 
of the acoompUshment of Karvian 

The Acarya — 0 bleased one I just as a maria ghata If 
oonneoted with the amurta aLaha means of iivnycga and on 
olgeot hke finger is oonneetod with krtya hke oontrootion by 
meanB of the tatnamga relation so here also Karman is 
oonneoted with ^teo. 

The relahon of ^fea with Karman li prored in another 
way I — 

II cc II ( ) 

Ahnvfl paccakkham clya Jlvovanlbandbanaui }aha sartrara I 
Q^thal kaxnmayamevom bhavantare JI?asanJirttam a ( 1636 ) 

ftsft *(^«ltH II <:« II ( IW ) 

AthaTi prntyRkiamera jlropanibandhanam yathf Aorlram | 
TiHhati korma^ameTam bbaTOntore jtrasaipyaktam | 88(10S6)] 

Trans —88 Or just as the ( coarse ) body being perceptible 
( to tne senses ) Is connected with the soul ( In thb world ) 
the K^puuia body is connected wtth the soul In the next world 
( 1636) 
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T%m ’TO %5^, ^Ji 

^5^ ^TO5Rt=( ^rRT^TR I 3I?T f^-vTqiSv^^niT| 
To VTO?T^-rTRf^[ VIJtVsTO 

, 31^1 ^ 2 I dfl cT^tTO^RR^T ^ 

^iF^t 2 1 31'4 ^qtro WHt H'TR, ^.’^SFT 

^ ^ I vrmTOT, 

<i<i ( ) II 

D G — This ‘idtitla Unha^ ns il is 2» «^y^<jU'''f nnd connected 
uith jiva, moves its limbs liero nnd tlicre, in this world, while 
the Karmana ^arha is connected with ^;r« in the next world 

Here agnin, if you think thnt it is tho sthuUi Ini ha — with 
dhai ma and adhai nia ns its nmuttns — thnt exhibits nil moicmonts 
when connoced with jiva I would usk you to consider whether 
dliaima nnd adhai ma are mnit'i or <ii~nt(i 

In tho first case, if you take ilh(n ma uid adhai ma to bo 
muria how could they bo related to dlman which i^ aminia^ 
But, if their relation to dtman is, anyhow, approved of Ijy you, 
why should you not approve of their relation to Kaiman als(W 
Secondly, if you believe that dhai ma nnd adhai rtvi are amui (a 
they could not have any relation with tho hahya and stliula 
body which is murta For, according to you, connection between 
murta and amurta is improper Thus, if dhaima nnd adhai ma 
become the mmxtla kdranas of all the gestures of body oven 
though there is no mutual relation between them, the fault of 
alipisanga would arise Moreover, if these amurta dhaima 
and adhai ma have been believed as being connected with the 
external murta sai ha, what objection would there be to assume 
a similar relation between j^va and Kaiman ? 
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[ Tbe BoooDd 


Here there u en ol^ootioii aod its rofaUtio^i — 

3Tf raouiiuii^ui II II ( ) 

Muttenamutthnao uvaghfiya-miggahA kaham hojja ? 

Jaha yinnflnafnam malffipftoosahfiJhlm n 89 ( \^7 | 

[ ai'ini-sjjt^ 1 1 

w II II ( \\\6) 


JIOrte^amQrtiQiAtB apagbiU oDgmhsQ katbcm bbtreUm 1 1 
Yathfi TiJiUnidtoAm nwHirnpanaii ffdhidihhih U 89 ( 1687 ) ] 


Trans —89 How couM the amJlria ( soul ) be supported 
or damaged by the mUria (Karman) ? ( The answer b- ) In 
the way as vijruma etc. are ( dama^ or supported ) by a drtak 
of wine, medicfne etc. ( 1637 ) 


^ilCl-M^ltl} 1 I •! *1*1 lil *4^J4(i*l«.**»*i«^HI 

j:^?f&>Twii »nfHT»?n— ‘at 

'prcSWrf^ftt^^fgjrt i naa 

■inii'AH. II II 


J) O^A^tMtdt — In f*ot, the amurta crfmon o»nnot feel 
Joy or sorrow as an ami^roAo (fitTour) or vpaffkaia (offonoo) 
by Tirtue of a murta Karman Joat as the arrmria ai5*a ts neither 
supported sor dszzisged by tbs nuria McdsJwood or flre-flsnw 


^oorya — Desire for dJsoossioD of riynono, morsl ooormg© 
romembrsnoo etc are thocmtirtaquslhlei of sool These qoalrtJOB 
are weakened by taking winoi poison ant a white thomsppio 
and are nonnshed by taking the mtirta drugs whiob contain 


t Popularly known as dfiaUtrv m Wattain India* 
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ruilk, glicc, sugar-candy etc So the amurta jtva is also 
nourished or weakened by the murta Kai'man 

HUtft Hfit 3i5^r 1% i 

Ahava neganto’yam samsari sawaha amutto tti i 
Jamanaikammasantaiparinamavannaruvo so il 90 ( 1631 ) 

Athava naikanto’yam samsari sarvatha’murta iti i 
Yadanadikarmasantatiparmamapannarupah sah n 90 ( 1638 ) ] 

Trans —90 Or, this mundane soul is not entirely anuirta 
m the extreme For, it has attained an alteration in the conti- 
nuous range of Karman, which has no beginning ( 1638 ) 

1 

fg; I 1 

5nH ^<1 R ^5inT 

II ) II 

D G —Or, this samsari jtva is also not wholly emurta 
because it has assumed an alteration distinct from the expanse 
of Karman Atman is attached to Karman as agm is attached 
to an iron-rod Now, since Karman is mutra and atman is 
similar to Kai man to a certain extent, the dtman is also murta 
to a certain extent even though it is amurta by its svabhava 
Consequently, the amurta^ and lustrous jiva feels anugraha or 
upaghatahj virtue of a murto Karman while aJTisa being amiurta 
and acetana feels neither anugraha or upaghata. 


*• Jlnabbadro GtpPa ( The seooiHJ 

Then how is the KarmasaniSna born t The reply la j— 

3 q(lcq< |;3^3T(nqRTt 1 

^ 7T I q 

SnntflnoniU u paropparam heuhcubhd\'flo 1 

Dehossa ya katnmassa yn Qoj-iima 1 blyatn-kuranam \q Ii9l(1639) 

[ TOrt I 

^ n <E4q«I jftOT I II II ( ) 

bcDUno D&dUtu parmapanni hetohetubhATit 1 
DehAiyn ea kaxmayaica Oautama | bljAiikurayonra | PI (1699)] 
Trans —91 And O Qaatama ! as Knrinan and body are 
mutually related os the causes of each other like the seed and 
sprout the continuous ran^j© of Kaman w)]| have no 
binning ( 1639 ) 

€tw-!RTfi!i nftgT I wij n il ; trot 

iaidlAlllf^ft W I JliWi I ’TO tffiTOSf?! 

^ jqi sqrft 1 tf 

itliaH*IM«MlTOR[l 5’qRl, "TO 

RWwO'IIH.t ^ SlJtTOftl II 

) H 

D 0 — The expaote ot Karxnan bu do begiamng as citfAa 
and Kaman are related to eaob other as A«fu and hehimat 
Jost aj a apront is bom of seed and the seed in tnm is 
prodooed from the sprout; id the same way Kaman U also 
prodoopd from dcAo and <Uha In tarn is born of Kaman, 
Thus deJia and Karman are related as the oansos of eaeh other 
hke bt^a and afihtra. So Juat as the eontinuous range of btja 
and ohiwrci or ptta and pvtra is an^lt that of cUha and 
Kaman should also be anad* 
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Karman can be established by means of Vedct-vacana also — 

i 

tlloiJif ^onf^55 ^ 55i^lT 11^5111 (?^8o) 

Kamme casai Qoyama 1 jamaggihottai saggakamassa i 
Veyavihiyam vihannai danaiphalam ca loyammi ii 92 ( 1640 ) 

[ 1 i 

^ 11 II ( l%Mo ) II 

Karmani casati Gautama 1 yadagnihotradi svargakamasya i 
Veda-vihitam vihanyate danadi phalam oa loke || 92 ( 1640 ) ] 

Trans —92 If, O Gautaina / the existence of Karman 
IS denied, rites like rhe performance of Sacred-fire for a person 
aspinng for Salvation and the reward of munificence etc in 
this world prescribed by the Veda, would be refuted. ( 1 640 ). 

1 ^ ^RTKT^’qTirf ir^ 

^ I '' I%R^T'^;^^TTqT2Tt qj^ 

w” ii <^5^ ( ) n 

D a— If 0 Gautama ' The existance of Karman is 
denied the commandment of Vedas that a person desiring to 
attain Salvation can do so by performing agmlwtra etc would 
be null and void Again, the wellknown phalas like svarqa 
etc prescribed for actions like ddna etc would also be refuted 
If you don’t believe m Kao man But that is not proper as it 
IS opposed by K^riyaphaLa bhdvdo ddnahiam phalam hste vvaf" 
etc Hence you shall have to accept Kao man with its a>^dd^ 


t Vide V 1616 


I 



1S6 Jinabhadro Gn^rs [The seoond 

Then how la the Kamia-tant^na bom f The reply b * — 

Sanf&nonfi! u paropperom heuhcubhfivSo i 

Dehossa ya kammassa jTi Qoyama 1 bl^am-kurfinom va Il91(l639) 

[ 'Twrt 

^ jftOT I iftaT-swtte II II ( ) 

tioDt&no Q&diitu panuparaiu hetahetubb&T&t i 

Dehasya oft konuftya^ Gbatamm 1 btj&nkarftyoriTa I 01 (16S9)} 

Tra/is —91 And, O Qauiama t ns Karman and body are 
mutually related as the causes of each other like the seed and 
sprout tbe continuous rang© of Karman will have no 
beginning { 1639 ) 

^fil I 'Wrt 

I WI ^WtJTTsrt 

ipq%, St jn^ stt’i 'fht5W’t%, 1^, tiW 5 

^ 5=i> tt.wtmifti^i^Hiaia'TKi^ift?*^ i w 

iaiaM-RiqwMl^qil^i H-ai-ti, qnt 
5»n n ^ II 

0 ,^ ( isn'*. ) n 

D 0 — The expanse of Karman hfts no beginning ftS deAo 
and Karman are related to each other as Aeft* and KetvmaL 
Jnst as a spront ii bom of eeed and tbe seed in timi is 
prodooed from the iproot; In the same way Karman is fti*^ 
prodoord from de]ia and drha in tom Is boro of Kartnan. 
Thai deh.a and Karman are related as the oonsos of each other 
like bt;a and miiuro. So jaat as the eontinaons range of bije 
and ojJntra or pua and pulra is anadi that of dtita and 
Km man should also be anSdt 
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Karman can be established by means of Veda-vacana also — 

I 

^ ^t^JT ll'^^CI (?^»o) 

K,amme c^ai Qoyama I jamaggihottai saggakamassa i 
Veyavihiyam vihannai danaiphalam ca loyammi ii 92 ( 1640 ) 

[ 1 i 

^ 11 II ( \^)io ) II 

Karmatii casati Gautama 1 yadagnihotradi svargakamasya i 
Veda-vihitam vihanyate danadi phalam ca loke n 92 ( 1640 ) ] 

Trans —92 If, O Gautama f the existence of Karman. 
IS denied, rites like rhe performance of Sacred-fire for a person 
aspinng for Salvation and the reward of munificence etc in 
this world prescribed by the Veda, would be refuted. ( 1640 ). 

l ^RTf^T%^TiTf ^ 5rf^ 

^ 1 ^TirTtq 

f ii ) n 

^ ^ ^ G-autama ' The existance of Karman is 

denied the commandment of Vedas that a person desiring to 
attain Salvation can do so by performing agnxliotra etc would 
be null and void. Again, the weliknown -phalas like svarqa 
etc prescribed for actions like ddna etc would also be refuted 
if you don’t believe m Kaxman But that is not proper as it 
IS opposed by “Am lyap/iala hlmvdo d^nhXnam phalam hste vvaf" 
etc Hence you shall have to accept Kax man with its anddx 


t Vide V 1616 



** 1B6 Jinfcbhftdr* Gap! i [ The io«ODd 

On the D 0 D-*pprehea 8 Jon of Knrnkin it It vara ©to wer© 
takeD to b© the creators of the manifold ranationB In the world 
a nmnbor of dHBouIties would anse 

3T II II ( 1^91 ) 

a«tJKUiwi!(i<Hl ?i i 

^ ^ II 9,9 II ( tw ) 

Kammamanlcchairto vfi ^uddham dya jlvamlsarilhn vS i 
Mmmasi dehafrtam [am kattdmm na so jutto a 93 ( 1641 ) 
Uvagamnabhfivflo rdcce^tM tnuttayflJo vfl vl i 
r&aradehflrambhe vl tullayS yft navatthfi vfl i 94 (1642) 

[ otR5|^ TT I 

WW 9 <5# ^ 5Wt II II ( ) II 

BTCwnnni Mm-inisil^a) I 

i^jrlppTritsft g5<T«T ii 9,9 ii ( ) ii 

Earmamoohaa rl ftOddhaoiers jlranuiraradliii t& i 
MaoTue dehadtnam yam kartamm oa sa yuktoh || 98 (1641)] 
UpakarayabhaTAd nlfoes (a- mOrtatadho rapi | 

IMaradebarambbe pi tolyats ts narostha Tt II 94 ( 1643 ) ] 

Trans -93-94 Or denying (the existence of } Karman, you 
might presume yhw ItseK-pure and simple-or livara etc, to bo 
the creator of { the objects like ) deha etc. But that Is not 
so since jlvas b void of means ( apakaraifa ) motion 
( cesii ) and form ( mSriala ) Even ( In the case of ) d^ia 
etc. being accomplbhed by livara etc. either the 
same difficulties would arise or there would be disorder 
( 1641-1642 ) 
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3(^q^^TT^?R^aTts5qq%: I srqqr, 3F^'4T q^q: 

4Tqjq! snqjnqq^, ^^isij^dtqid;? ^qfg^ 

^5^Tg[ q ^^id;) T^f^^^qidL» sriqjm^q, m\, q:qj- 

1 3i4t^4^-?qf\qqT4t^5^ ^qq^qi^ ^frr^“ 
qq4^4Rq% 1 3^q^T q^3^5T^, 

qqrq^ 4T^4^ f^qqJTDT^qid; , 

qftf^ 1 qq^q I qq: #sfq , 

qi I I ^^Ih R^qqj^OT^, l^qif^ $q 

1 ^4 ^qiq;, qft S^qqr, ^^stqq^qf ^q. 

f^qqj^q^T%qifq I ^4 q^^q?q; ^^qrqr^q^ I 
3ITO^rq?q;, 4^4rq?4 |^4qq4q?4T 1 ^142 =4 4l%q^; I 4^41^ 
^fT^4T ^qf^mqT ^q q:q i 

4 =qT4Tf^^ 554 ^, 4^41 qmfqqjqq^qtqid;, 

^^\m qi^qi^ ) ?F44^44iq4f T1 ^44 I q^4q f^4T^4 
fq^-^q^sfq 4^1 3:4541 |f4 II ) II 

D 0 ' — 0 Agmbhuti Qautama ' Leaving the Za? man aside, 
It 18 absolutely improper to accept any one o( jtva, Isvai a, 
Icala ( Time ) avyahUi ( V%mu ) myati ( Destiny ) or yadriooha 
( self-will ) to be the ka/rta of deha etc 

It 18 not possible for jiva and I'svara etc, to accomplish 
Kdryas such as tsai h a etc, without the help of Karman J\va 
17 
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On the non-appreheniion of Kiroian If /iwmete were 
tuken to bo the creetora of the manifold ranatioiii In the world 
a number of dlScmltiefl would arise 


51 q ggt II II ( u«t ) 

aMJKuiwiiiiaft f^ntjr-sg^^n^ m ft i 

II "^1? 11 ( ) 

Kamommanicchflnto vfl ^ddham dya Itvamlsarflim vi i 
Mannas! dehflinam fam kaftftratn na so fulfo ll 93 ( 1641 ) 
Uvagaranabhfivfto nlccetthamuttayfllo vfl vl i 
Isaradeharambhe y\ tullayfi vfl navatibfl vi i 94 ( 1642) 

^ ^ 5 5^ II 11 ( ) 11 

55iraT ^rwifwr wi ii ii ( ) ii 

KarmAnioohan tA iaddbaoMrs JtvBnij^arAdiiu ji i 

Manyaae debAdlnAm yam kartAnm na ea jukta^ II dS (1641)] 

UpakarapAbbATAd niieeB (A- mtlrtBtAdito TApi ) 

UraradebArmtnbfae pi toljBtA TAnaraathA ta || 94 ( 1642 ) ] 

TroAS —93-94 Or denying’ (the existence of ) K/jrmant you 
might presume ylw ttsoK-pure andsUnple-or Jhara etc, to be 
the creator of { the objects like ) etc. But that is not 

so since ylvos b void of means ( apakarasp ) motion 
( usih ) and form ( m&rtaStl ) Even ( In tbo case of ) deha 
etc, being accomplished by livara etc. either the 
same difficulties would arfee or there would be disorder 
( 1641-1642) 
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purpose If Is'vuTCi creates body without any purpose he 
would bo taken as frantic, and if ho does so with some intention 
he would lose his Is'vaiatva For a siddha and anad\ atman 
IS not expected to cherish desire for creating dcha etc, as 
desire is one of the forms of illusion and so on A number 
of such arguments could be advanced in this connection, but 
for fear of gi antha-vrstdi a ( extension of the work ) they are 
not stated here But in line of the arguments stated above 
it can also bo proved that neither alimd nor Visnii nor any 
one else can be taken as the Karla of set? h a etc 

Is'vaia therefore is not acceptable as the creator ofiaijia 
etc, from any point of view, but jtva accompanied by the 
uimlarana Kaiman, should alone be accepted as the larid of 
iajt?a etc 


f^ODTTOTSriH^^-i||TlI3?r | 

Ahava sahavam mannasi Monana ghanai Veyavuftao | 

Taha bahudosam Qoyama! tanam ca pa\anamayamattho li95ii(1643) 

[ I 

I ^'?f ^ ii ii ( ) 

Atbava svabhflvam manyase vijnanaghanadivedoktat i 

Tathfi bahudosam Gautama 1 tesameupadanamayamarthah I|95ii(l643) 

Trans —95 Again, O Gautama / if you think svabhavam 
( to be the karta of sarlra etc ), from the sentences of the 
Vedas such as “ vijridna ghana ” etc, a number of difficulties 
will arise But ( ca ) the real interpretation of those sentences 
IS this 
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cannot aocomphab objects like atirJra onaooount of the follow 
mg reasons — 

( 1 ) If jiea IS presumed to bo the Karta of JoHro eto it 
roust bare some means to prodaoe them. Just as a potter 
eannot produoe a g\ata wicboat the help of an upaiarcma like 
dando so also jtva oanoot aooompHsb Karyat like srira m 
absence of an apaiara»ja Now ^leo is not supposed to bare 
any other vpaiarana eioopt Karman in produoing aoHra etc 
For no other upakarcna exoept KarrMix can exist m the state 
of embryo eta 

( 3 ) In the process of aoeomplishment of Karyat like 
»aHro jiva would not be aUe to suck up semen Uood eto. 
without the help of Kannan, 

( 8 ) Jtva oannot aooompllsh lorira eta on account of its 
inaoUre incorporeal and allperradiog nature bke aJ&ta. 

Again It IS useless to behere that ^Hrat>an Ii'fom 
prodooes each and every ol^eot such as deAo eto Because 
the Bbore-rooDtioned diffloolties are bound to arise in that case 
also In nhsenoe of BaujxLkiram> It vara hke a potter without 
B dw*4<i IS net supposed to create bis own body Now here 
if It IS assmoed that a second It vara oreates the body of 
this la vara oonsUor whether that Ir'vara has a body or not. 
If he has no body uis clear from what has already been dis 
ouued that he cannot create eorfro in absence of an vpaiarana. 
But If it IS Ba)d_ that a third I/vara haring a body oreates 
the body of this It vara a fonrtb It vara ibail hare to be 
supposed to create the body of the thn^ one and a fifth 
la cam to create that of the fourth one and so on until oldmately 
It results ID an anavatOut whioh is not at all desirable 

Thus it u clear that I/vara Is not the creator of aartra 
eta But 10 spite of that if it is belicred that It vara creates 
rojirrt eto consider whether he does so with or without any 
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purpose If I’t'vara croatoh body wilbout any purpose bo 
would bo taken as frantic, and if ho does so with some intention 
be would lose his Isvaialva For n siddha and anadt atmcni 
18 not expected to cherish desire for creating dcha etc, as 
desire is one of the forms of illusion and so on A number 
of such arguments could bo advanced in this connection, but 
for fear of gj ctyitha-vtsfara ( extension of the work) they arc 
not stated hero But m lino of the argumonts stated above 
it can also bo proved that neither Biahma nor nor any 

one else can bo taken as the Karla of kaiha etc 

Is'vaia therefore is not acceptable as the creator oisarha 
etc, from any point of view, but jlva accompanied by the 
nimlaianu Kaiman, should alone be accepted as the la)t:d of 
sarha etc 


I 

^ II 

Ahava sahavatn mannasi vinnana ghanai Veyavuttao | 

Taha bahudosam Qoyama’ tanam pa\anamayamaltho i)95ii(1643) 

[ I 

I ^ II II ( ) 



Athava svabhfivam manyase vijnanaghanadivedoktat i 

Tatha bahudosam Gautama 1 tesam ca padanamayamarthab II95„( 1643 

I + ^ ^ you think smbJiavam 

to be the karta of sarXra etc), from the sentences of ^ 

w ll^anse But ( m ) the real interpretation of those sentences 


mix ^ 
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xiRHt i?Tt I 
ft ^ wjtft II ? II 
5) ^flft ft r I 
ftftifi ^ ? II ^ II 

’i ^ i i i ftd ftiW I 

w ^;»iitay » mft g«n ^ ii ? ii 
(fta^ ’w ^ arro ’ftfl’T 1 9<nsTiiH»iwinn a’uft 

— ’ft wf «HI'ttS*3'II|Mft, ffftnjftftHtWT, sreiTOT 

•n, <rt, t ^fii ^’ft »rfti i an n am^ a^ftftai, ayn* 
TOranrma; i nvH i 'aH.w i ^a’itift «nfft f% ai»jii*i«jft, awft 
waf^'i‘)»iini)iaa>«i((!i fe», a^jftftai n anftt 

ar ? I aft aft aama aft •napa^n aai^ I 
nnr^ , aft ar^ atfaift wi, ftwaa a ta m, *alw 

aftfti aa^fcfijftafti w^aai^wwagMa;. nremftfti 
aareR'Tai aaara a'aft, am'af5nt'’ft-aft^ arawia nftrn 
ma ama^! aaa^, aar a aft ^raarama aaiaanr 
gaa^aftpftaftrraaa® lafta, awftgaiaiiEftai afta^ataa 
aw^yraft afta i a aat aai fta, aat a aCd^a i ftaai a aaiftawft 
ftaareny, aaiswiftftwai, srftaaiftftaaTWt a sftnft i 
a^arn ar^fta^^ , ftai ai*ft4a>l^a i aftftaai^ia^afta aft^ra 
afta'wIftWft'i a fti i ftit aaiftaftft a»aa "<a i a a aaftr 
a mm wftsajroaa a^’a am^fta i na a^gat a^t marfts- 
jyaFaft i aai «n f ft aarwaaf ftannftag, aft a nftaft 
a.i<aa«1, aq^dHia., aremag, awftftafta i aa qjiamaafs 
a), aftftiamar, jjfsrftrsmafaftftaftanaiftT 


aft a, “ jaa ifta a^a, ” 
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3n?JTT, ^ 

^ri^!^: I I I srfws^q I 

31^^ ^ : I i 

^:m% ^^T^?i-3TT5m, 

ifei”^ i l ^ ^^\^-^ ^hJ^^ I 

1 STf^^-^S^ScT^RUt, ^ ^ 

^ira:, ^ 5^ o;^ l ^q: 

\k^ ^=?fT 1 ** R^qq^f >> 

^3[q^TR^?ifqT?RRqis;q?IR 
q5l^\f3RqRq^^q^[RT^ I 

SIT^J^f R ^^T?rT ^ qqfjq^TR f^?5 ^qf q^Rjqq 

^q:— “ 5^ gq\ ” ?r^I<iR ^rrqr^ i^q^gRfqTTfq 

5tT^TR^^^^IlT|^^^qTqqT5rRq^^Tfq ^ q^H, q g qR^T- 
^^^R I ^TqmTfq ^ qjTRfq^ Tqf^qTJq^rfq, 
qi^SRRT^, 3iq^Tf&I R^qRq^^lfq I qq ll^T^j;^»5qjTq:^^ 

qqqi^ ^T-^Rqqi^:, R?^5}i^q| 

5^ ^^q5}qT^: ^qr qq ^ 

IR qiI5^ qq o^fi^T qiRTS 
^ ^ ; ^fqg; ^qj^ ^fq. gqr, '< irqjR 

^qf^Tf^T qJTTTRqr^ ” ^rfqqjq ^sfq | 

“ IRRT q^T l^^f^fM^qrqtsfq q ¥1^ ? ^ %3 I 

trq^TfJTtmTqi^grq^ , u 

^ ^sfqltq: ^s^qrf^sT^q ^ sj^ 
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mtnw ftrqg II “ mUHUtl ! 

\}TORi " " ” ^ W ^ ^Pl 5 ^ 

IlMMd'IUll'IHlPl, I 


tdwilfl. " jvi il^mift ^gpnhif 

nyRiPi 5id«iiPi I “ R?r<r ” ^mr^nnrt'— 

Rurmhumi! 5?q I CT?, ^ 

Mfl<ll^H>(i|Rl HTfWK I W? ^i^lltKIlmiRt <bT ^13 

I <iqii<iwro 


!><iiR“«y-ftii| ij(l<ifX«i^Pnfl1 wnnMiiut 

^Ri uftiiiw I anjr^ HJlaflwRiHUwPi 
H«f (nnn-“ 5 «n 5 «i>a mi in^ asiki ” 


^?<TTft 1 awniMHinR irfirnra ii <^“1 ( \ W> ii 


D 0 — You too OAgnibhuli' like other* presume miiAirtvi 
and ndbfiar^ oolj to bo the iar(a of <JeXa eto on be&nng the 
^edapadas laoh aa “ Vtjrmn'iglutna entU^t/o Ifttdtbkyak ** 
etc. It II therefore stud by iome people that— 

SarTKhetuDir&^msuu bhcTAnani jeoms rarpyite I 
STabh&rmTiuhbbifte bi naholi eramopi kart^m R I n 
HaJInikaDUkidinim TakiitryaDi ka^ karoti hi 1 1 
llftyQrocmndnkadlrTft TKutral; kens nlrmitah II 2 I 
Ktdiettkam yadatraiU nl^^^nb Uulabetukam i 
\stha kaptakatmikApjldi tatha oaite eukhftdsyah D S ■ 

So Ouulawxa ' If you also bold the lame tIow^ ms, that 
srnl>Aar<t u the Lnrta of rfrAo etr a number nf dofos will crop 
up In the first Initaoce oonalder whether tni&^apa Is ( 1 ) 
a rasfwrurwi ( an objeet id pattioular) or ( 2 ) a-4nran(itu 
( cftuaelesineis ) iwelf ur ( 3 ) vtuiudhuniM ( quality of 
QB object ). 

( 1 ) SraUwa con nerer be reco^^uiied as a roWururwi 
ss there exiit* no j mnktrt^ ( ground of a samDeo ) in prore 
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that it IS a vastu Now here, if you are prepared to accept 
an a-pramanala ( unauthorized ) vastu as the vastu itself, you 
should also accept Karman ns a vastu, for according to you, 
Kai'man is also a^^iamanala Secondly, if that svahhava is 
vastuvts'esa, is it muita or amwta'^ If it is muita, it is nothinof 
but Kalman with a synonym of svahhava If it is amuita it 
is not supposed to have any sort of upakaiana and hence like 
af^s'a it can never be a LaiCd of any object Moreover, it is 
improper to accept an amwta svahhava to be the Lcira'iia of a 
mw ta harya such as clclia etc So, it is clear that svahhava is 
not a vastuvis'csa in any case 


2 If svahhava were supposed to be Orlcaranaki, all objects 
will have to be taken as being produced without cause and 
Kdiana will be absent uniformly at all places, consequently all 
objects will have to be supposed to have been produced acci- 
dently all at a time But it would be absurd to believe like 
that For one that is produced spontaneously without any 
reason, does never possess, like the vikdras of abhra etc, a 
beginning or a definite form Objects like s'asxia should never 
be believed to have been born witiiout cause, because they are 
produced by means of Kaxrnan, they are Tidimdn and they 
possess a definite form as that ol a yhat<i This shows that 
such objects are produced by a kartd by means ot an upaka- 
rana, and Kax'man is the only possible upalarana m the state 

of embryo So, Kax^an ought to be accepted as its real hetu 
and not the svahhava 


3 Now, consider if svahhava can be taken as a vastu- 
dharma If svahhava is supposed to be the quality of a vastu 
like atman it would be armrta like dBs'a and hence it would 
not become the cause of sarha etc. But there would be no 
objection if svahhava were taken to be the quality of a mhta 
object For, in that case, Kaxman will become a parydya of 
the svahhava muHa object So, we have no objection in 
accepting sva^dxava as a dhaxma of the mwta object. 
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Myi) Hint'll !i<in<M0[ fiRta ii " 


i;cuM:L-iciic»;iL>^iutL^LiLLabu:pt.iniHril 


HMRift wwrft I “ ft?RKH ” ?mrapiTrt> — 

ftamareai jaq i^art i a ■a ^ ■a 

aiftaila i aa«( ctiwat^amvl-ai inuraij 

saift'rait^ ’TOaRRi !j(i<i(\a>i^(5(ia1 tnuiaiaMRuS 
a^ ^ ^Ri afimtaa i afta, yiyiXa aiiJaamf^^n^iPf yRi 
aa ^aaiaatPii birI'“ 3*^5 5'5ta toi ai^ arfai ” 
ratft I am i yt i maft Rri aftros ^pSft 11 ^>1 ( ) n 


D 0 — Toa too OJ^nA/iki' hk« others prtiume «>oiA«tw 
and mibitat>a oq\; to be the harfo of deko eto. on beanog the 
Vtdapada* soeb <u VyfutnngJtana evatUbhyo hkutebiyoJ^ 
etc It 11 therefore eatd b; tome people that — 

SarrahetximraMnitaiD bbtr&nam janinA rarpyate I 
STabbtr&Ttdibtuite hi niho^ sraouipi ktrapam tt I n 
RijtTBkantaktdLTitm raieitryam ka^ karoti hi ! t 
HaytlraeaQdnktdhTa Ticntrah kena nlrmita^ USD 
Ktdtoiikam ja(latr»5ti Bihiefa^ tadahetnkam i 
Yatb& kaptakataikipjAdi tatbt oarte tokhtdtjah b 8 0 
80 (Jatttosta ' If yoo aUo bold the eame new etf, that 
fttihAara ts the karta of deka eta a oauiber of dotcu will orop 
up In the first initance eootider whether iroiAota it ( 1 ) 
a ratturu t»n ( an objeot in partioalar } or ( S ) a-Ecramia 
( caoselessoeu ) lUelf or (8) vtuiudJuirTna ( qoahtj of 
an oii^eet ). 

( 1 ) Spol/Aora can nerer be reoogoixed os a roj^wurfr 
as there exists no pramdso ( groand of stBantnee ) to prore 
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that it IS a vasLu Now hero, if you are prepared to accept 
an a-pramanaka ( unauthorized ) vastu as the vastu itself, you 
should also accept Karman as a vastu, for according to you, 
Kai'man is also a-piamanaha Secondly, if that svahhava is 
vastuvxs'esa, is it murta or amw ta'i If it is murta, it is nothing 
but Karman with a synonym of svahhava If it is amuita it 
is not supposed to have any sort of upakarana and hence like 
akas'a it can never be a kartd of any object Moreover, it is 
improper to accept an amuita svahhava to be the Kctrana of a 
VVU 1 ta lai ya such as deha etc So, it is clear that svahhava is 
not a vasliivis'esa in any case 

2 It svahhava were supposed to be a-Ldranatd, all objects 
will have to be taken as being produced without cause and 
Kdiana will be absent uniformly at all places, consequently all 
objects will have to be supposed to have been produced acci- 
dently all at a time But it would be absurd to believe like 
that For one that is produced spontaneously without any 
reason, does never possess, like the vikaras of ahhra etc a 
beginning or a definite form Objects like s'ash a should never 
be believed to have been born without cause, because they are 
produced by means of Kairnccn, they are adiman and they 
possess a definite form as that ut a yhatu This shows that 
such objects are produced by a kartd by means of an upaka- 
rana, and Karman is the only possible upalaiana m the state 

of embryo So, Kainnan ought to be accepted as its real hetu 
and not the svahhava 

3 Now, consider if svahhdva can be taken as a vastu- 
dharma If svahhdva is supposed to be the quality of a vastu 
like oMian it would be amdrta like akds'a and hence it would 
not become the cause of s'arha etc But there would be no 
objection if svahhava were taken to be the quality of a mUrta 
object For, in that case, Kaiman will become a parydya of 
the svahhava of a muita object So, we have no objection m 
accepting svahhava as a dharma of the mdita object. 
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a«nTWi PRta P'nr ii “ ii^ijxiyii 

^fWT' " " ’’ “ aifiiflHW 5 ^ 

“ SVT ” P’lT#! 

STOirft SHnnft I “ ftfPN?! — 

R«WHKIV( I33W I g 

y(l<i(X<>Mti >n^ «i(^it!( I TOV *wk3 

#n(t TOift— ttnrmT^wiTft , imrsTOro 
JTOTOtyi inyymHi'iwJ 

ag aftiTOa I amr^ ipfawfimg^rft yna 

■If ^<^ i w i fii , imi-" 5»ai 5^ toi 'ii^ ” 

I a^Mn i <m i i;(^ M irf^TOa aSift ii ( t^a^) il 

D 0 — Yoa too 0 Agmbhtdtl like otbera pratome #9oiA<rwT 
and ftnb))aoa onl; to be the kirta of de^ etc on heenng the 
Vedapadcit auoh as FynAn^^rAono eva^Uhhyo hhutebkyok 
etc It ie therefore sidd by eome people that— 

Senrshetnmra^amavu bbaT&nAm jenma rarpyete | 
STabhfiTaTftdIbbiffte hi nahu^ ereiuapi karspam B I II 
BaJlTukaDtakadinam TatolCryam ke^ karoti hi I i 
3f»ytlraeandrikadirTt Tioitnlj ken« nimiitab II 2 I 
Kadaoitkaiu yedatraeti ol^iepa^ tsdahetukam t 
Yatha kaytakataikipjAdi tntha oaite Bukbadayal} b S I 
So (Toutama ' If joo slao hold the aame new tna, that 
svabhava it the karia of dfha eta a nainber of dofos will crop 
np In the first initanoe oonuder whether «ru6/iaea U ( 1 ) 
m eakuru e*(t ( an object in partieular ) or ( 2 ) a-i^ronoto 
( cooieleBineBB ) Haelf or (8) wuhidAomio ( qnaUty of 
KD object ). 

( 1 ) SeoWfhw can nerer bo reoogniied aa a vrutuvt$<fi 
at there exltU no praiiktna ( groand of oraonnee ) to prore 
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of V%dh%vada But if it illustrates Vtdhivada, the rest of the 
anusthanas like agnihotra would be of no avail. 

In the sentence “ esa vaha prathamo yajno ydgmstomaah, 
yo^nendnistcLvdnyencb yajate sa gartamcibhycipcita/t * the sacrifice 
of animals is censured and hence it illustrates the nindcivtlici- 
vada Lastly Yeda-vakyas such as “ dvadasamdsah samvat 
sarah ” “ agntrusnah ” “ agnt rlnmasya hliesajam ’’ etc , are 
dnuvadoi pradhdna as they state mere explanatory repetitions 
of well-known facts 

It IS, therefore, clear that Vedapadas like “ purusa evedam 
sarvam ” are meant to illustrate the stutt—arthavada 

" V%jnana ghana evattebhyah ” etc can be interpreted in 
this way — Atman, as an assemblage of knowledge is distinct 
from hhutas and it itself is the karid of the kdiyas such as 
sarira etc Now that, it has become the kar^ it must have 
a karana ( instrument ) to accomphsh the Kdryas For, 
wherever there are kartd and karya there ought to be karana 
also Like a forceps in the case of a blacksmith and iron-rod, 
Karman is used as an instrument in the accomplishment of 
Kdrays like sa^ra by Atman So, you shall have to accept 
the existence of Karman 

Moreover, Karman can be established by the help of 
Veda-vacanas like " punyah punyena karmarid, pTipah pd2}ena 
karmand ” also Thus Karman is proved by means of dgama 
also Hence, leave all the doubts aside and know it for certain 
that Karman does exist and Karman is the only instrument 
to accomplish Kdryas like harha etc 

^ ^ \\\%}\ 

Cliinnammi samsayammi Jinena ]ara-maranavippamukkenam l 
So samano pavvaio pancahim saha khandiya saehim ll96ii(1644) 

18 
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Moroorer 0 AgnQj^i ! you ent^rtmln doubt u rogtrdB 
Karman by hearmg lentonoos stioh as ' |7urufa cwdam satvcm ’ 
of tho Ved<u Aooordlng to you tho intorproUtion of those 
BontODoei is qb follows — 

“ Ererythiog that ii animate and inanlDlato past and future 
moTtble and immorable distant and near interior and extenor 
oTorything that la noonahed by food and ono who is the lord 
of tTioifo — all this li and jntrv^ alone No other oI^P 

aa J^nrman exiata aa diatinot from this purufa 

Similarly aooording to you BenteuoeB sooh aa v}ynana 
ghana also oatabliah the nothoxlatanoo of Karman, Beoaoae 
in both tho nbore-mentKined jxuias you interpret eea as 
refomng to the non*exlffton©e of A<*eHinn 

Your interpretation of tho Vtda-pwUtn is not oorreeL 
Bentonoea like * pnrnifo evtdftm ” oto are meant to proue the 
utmon and ui eatabliah the odeatXn — b)una In order to aroid 
the arroganee of eto but they are not meant to eatabliah 
tho non-exiatenoe of A<if'mon 

Sentenoea arc generally dirided into three Idnda i — ( 1 ) 
Vidhwadopam t. e aentenoea that are laid down aa riilei 
( 2 ) inJiov^uyara t e eenteneea that aro laid down aa the 
explanatory remorka and ( 3 ) AnutZdapam i e aentenoea 
that are laid down aa explanatory repetitione~- AgniJuitrcm 
jukvySi tvargahAmoM " ii an example of mdhwdda. ArAatAda 
la of two kinda — ( 1 ) Stui*--arlJHtvddn and ( 2 ) NtndA arAa- 
vAda Sentenoea luoh u ‘ pwrufo eredom tarvam “ ete aa 
well aa those Sa toreamd ya»yai|a mahxrnA Mtuvt meye 
brahmapurt /lycfd vyrnmt AtmAsu praiiAiiastamah aram wdpaU 
yoatu M aarwyfw aaroapit tarvaTMvamve* a and " tfiayd 
psrnagAKiitgA »ai vAn hAmAiMvApnctx eto are alao the examples 
of jtui*-art/iapd{ia 

Again you nay rtuae a qaeatlon aa to why the aentenoea 
like ** ehiyA parifoyA eta bo not taken as the lUoatratkina 
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of Vidhtvada But if it illustrates V%d}nvada, the rest of the 
anusthanas like agmJwtra would be of no avail. 

In the sentence “ esa vaha lyi'Hiliamo yajno yo'gmstomaaJi, 
yo'ncndnxstavanyencb yajaie so, gartamahhyccpcitat ” the sacrifice 
of animals is censured and hence it illustrates the n%ndai tlia- 
vada Lastly Ycda-vahyas such as “ dvada'sc^Tnasali sanivat 
sarcth ” “ agnxrumdh ” “ agm rhxinasya hliesajctfn ’’ etc , are 
anuvdcUi pradlidna as they state mere explanatory repetitions 
of well-known facts 

It IS, therefore, clear that Vedapadas like “ purusa evedam 
sarvam ” are meant to illustrate the stuti—at tJuxvada 


“ Vijnana ghana evattehhyah ” etc can be interpreted in 
this way — Atman, as an assemblage of knowledge is distinct 
from hliulas and it itself is the kaitd of the Kdryas such as 
sartra etc Now that, it has become the karid it must have 
a karana ( instrument ) to accomphsh the Karyas For, 
wherever there are kartd and karya there ought to be karana 
also Like a forceps in the case of a blacksmith and iron-rod, 
Karman is used as an instrument in the accomplishment of 
Kdrays like sa%ra by Atman So, you shall have to accept 
the existence of Karman. 

Moreover, Karman can be established by the help of 
Vcda-vacanas like " puny ah punyena karmam., papahpdpena 
karmand ” also Thus Karman is proved by means of dgama 
also Hence, leave all the doubts aside and know it for certain 
that Kax-man does exist and Karman is the only instrument 
to accomplish Kdryas like karha etc 

Cliinnammi samsayammi Jmena jara-maranavippamukkenam 1 
So samano pavvaio pancahim saha khandiya saehim u96ii(1644) 

IB 
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[ feil ^ I 

?t WTi iwfei! toRi! bi HPiitga ii ii ( ) 

Oblnne umfoye Jidodr Jar*marn^ATiprttmukten& i 
8a irama^o^ prarrajitah panoabhil) taba kha;idikaiataj^i96g(164i)] 

Trans ^Vhe^ the doubt was removed by the TirthaA- 
kara who was entirely free from old a^jc nnd death the saint 
AgrubhUti aecepted Diksb along with hb five hundred pupils. 
( 1644 ) 


Cnd of the Discussion with the Second Oat^adhara* 



Cliai)ter III 

Discussion with the Third Qanadhara 

I <15^ ^ 3Tnr53? f^IOTgJiref 1 

ii ^vs ii (?^8H) 

Te pawaie s5um taio agacchai Jinasag^am i 
Vaccami vandami vanditta paijuvasami ii 97 ll ( 1645 ) 

m\fk ^ ^<TT^ n ‘^vs 11 ( ) 

Tau pravrajitau Srutvfi tritiya ugacohati JinasakaSam i 
Vrajami vande vanditvfi paryupfise II 97 II ( 1645 ) ] 

Trans —97 Having heard that both of them ( Indrabhuti 
and Agmbhuii) had renounced tlic world, the third (Gana.dliara) 
comes before the Tirthankai a ( He thinks ) — 1 may go, pay 
my homage and w'orship him (1645) 

D C — On having heard that Indrahhuti and Agmbkuh 
had accepted the Diksfd (and were defeated,) the third ganadhara 
named Vdyubhicti approached Sramana Bhagavdn Mahdvira 
With an humble and obedient motive of bowing down to him 
and worshipping him. 
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T »?n»ii Jmfta! TOfti Hf n ii ( t^8V ) 

CbiDne eamiftye Jinena JarA taan^Tipromaktena t 
BairatiMpal} pramj^tah panoabhllf »aba khftpdikB^ta^iQ06A{16 ji)] 

Trans ^^'hcn the doubt v.as removed by the TirihaA' 
kara uho uos entire!) free from old npc and death the saint 
AffnibhJill accepted DUbd ofong allh hU five hundred pupils. 
( 1644 ) 


&nd of the Dlicuttion with the Second OaijadharjL 
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Abhattho ya Jmenam jai-jara-maranavippamukkenara I 
Namena ya gottena ya sawannu sawadansi nam II 100 ll (1648) 

^ ^ II ?oo 11 

Abhasita^oa Jinena jati-jara-maranavipramuktena | 

Namna ca gotrena ca sarvajnena sarvadarsma II 100 1| ( 1648 ) ] 

Trans— 100 He was addressed by his name and lineage 
by the Tirthankara who was free from birth, old age, and 
death, who was all-knowing, and who had complete darsana 
(undifferentiated knowledge) ( 1648) 

D C — Although thus respectfully and directly addressed 
by the Lord and seeing the beauty and splendour of his 
eminence extending over the three worlds, and being unable 
to disclose the doubt remaining in his mind, out of agitation 
Vdyvhhuti remained silent with amazement But he was again 
addressed thus — 

tfafk 1% ^ 1% I 

Taj]iva tassariram ti samsao na vi ya pucchase kimci i 
Veyapayanaya attham na yanasi tesimo attho ii 101 || (1649) 

H II II ( 

Tajjlvastacchariramiti sam^ayo napi ca pncohasi kimoit « | 
Vedapad&n&m cartham na 3 anasi tes&mayamarthah UlOlIl (1649)] 

Trans— \Q\ You entertain the doubt as to whether that 
which IS jtva is sarXra itself and yet you do not ask me 
( about it ) But (ca) you do not know the real meanmg 
of Veda-padas Here is their real interpretation (1649) 
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And, what more did be think when be approached t 

H IT?TWTysftRTTf&r^U'\'i|l (WiK) 

fta i 

Slsattenovagaya sampayarmnda-ggibblfino jasaa I 
Trhnyanakayappanfimo sa mahabhago bhlgamani|jo B98i(1646) 

Tadobh^mana-vandano-vasanalnS ho))a plI>«pavo ham i 
Voccbbma samsao va voHum palto Jlnasagase II P9 I (1647) 

[ TO I 

ft ' gidfdn ' j n m g ii ii 

^mi irtHt ii n 

Sifyatrenopagataa B&aprtttotuladrft gnlbbOU yasya I 
TnbhaTanakntaprm^tuflh aa mababhago'bbigamanlym^ U98i(l*46}} 
TadabhigsmaQa-raQdaao'pUAQadjDt bbarejwm pQtapapobam 
VyaTaoohiDDMamfayo rokta prapto Jlnauki^ n 99 D (1647 )3 
Trans —98-99 1 should approach the revered Bhag\&n 

MaASrtra whom IndrabhiUl and AgnlbhBii have recently 
accepted as tbelr preceptor ond to whom ( people of ) the three 
worlds pay thetr obcb^ces Having approached him, I shall 
get myself purged of sins by bowing down to him and 
worshipping him, and I shaD get my doubts cleared" Having 
said so he came to ira/rw/yo ^AagvSn A1a/i5\ira (1646-1647). 
Then what neit J 


3imft q R)d)ui 3n^-5Ri-»T^«i/5'jjy4ul i 

7JT^ q q' Of |ltoo(| 



Vfida ] 


Ganndharavada 


*. 141 t* 


Abhattho ya Jinenam ]ai-]ara-niaranavippainukkenam l 
Namena ya gottena ya savvannu sawadanst nam II 100 ii (1648) 

^ ^ 11 ?oo II 

AbhusitaSca Jinona j&ti-jaru-ruaranavipmmuktena | 

Namna ca gotrena ca snrvajiiena sarvadarsma || 100 1| ( 1648 ) ] 

Trails 100 He was addressed by his name and lineage 
by the Tirihankara who was free from birth, old age, and 
death, who was all-knowing, and who had complete darsana 
(undifferentiated knowledge) (1648) 

B C— Although thus respectfully and directly addressed 
by the Lord and seeing the beauty and splendour of his 
eminence extending over the three worlds, and being unable 
to disclose the doubt remaining m his mind, out of agitation 
Vayvbim remained silent with amazement But he was acram 
addressed thus — 


Tajjlva tassariram ti samsao na vi ya pucchase kimci i 
Veyapayana ya attham na yanasi tesimo attho ii 101 n (1649) 

[ ^ ? 1 

^ II II ( ) 


Tajjivastaccharlramiti sam^ayo napi ca pricchasi kimoit 2 | 
Vedapadsn&m oartham na janasi tesamayamarthah ||101|1 (1649)] 


whir^^^^? entertain the doubt as to whether that 

[t vfr! \ meaning 

Veda padas Here is their real interpretation ( 1 649) 
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H 5nft^ 

W I 513 f5iiI''BUI OTTSf5jft33#5 — “ 

>n " 3^ 3 H jpi 3 

dW3WM ft35rt<33WrftT^ 3^^ I M 3 %333t3T4 3 

5n3ift, ^ ^ I |qt 3 V 3 3 r3 g ^ i 3ls^ ^ IH«M 

(?S8^) 

D 0 — Yoq entertain the donbt In your mind s» to 
whether that whkh Ib jtra be oalled taHro also Bnt you 
do not put any qaeibon about it to remora that doubt. Ttui 
doubt of your* ib baeod upon hearing the Veda-padas of oon 
ttadiotory seneeB. But that b not the eorreot mterpretatkin. 
Here U the real Interpretation 
Moreorer 

q%3ra%T ft j waiwj 3 ii !o3 n (UV) 
^ wsftg ft I 

^13531^ ft3i3er Hr ^<4uam ino^nCirMi) 

Vasuhal bhUya samudnyn aarabhDyfl ceynna tti te eanW i 
Patteynmaditthfl vl hu majiangamnu wn samudflye o 102 fl { 1 650) 

Jaha majlangesu mao vtoutnadHtho vi samudae hOum t 
Kfilatrtarc vtnaaaal taha bhDyn ganamml ccynimam Il03i (1651) 

[ 333Tft3TOa331Ehl3T ^3^ 33 I 

HS 3311133 3531^ II II ( t|3» ) 

33T 33T%3 33t ft33f3tsft 3?3^ I 
W«153^ ft333ft 33T 333Wt %3533 II ?o3 |l (W\t) 
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Vasudhftdi bbtita sainudaya s.iuibhuta cetanoti tava ^anka i 
Pratyekamadnsta’pi kbalu madyftngainada iva samiiclaye || 10211(165 1) 

Yathu madyangesu inado vi^vagadnsto’pi samudaye bhutva i 
Kalantare vina^yati tatha bbutagane’pi caitanyam 1110311 (1651)] 


_102-103 Youf prcsumption is that consciousness 
{ cetana ) is produced from the collection ( samudaya ) of 
bliUias like prithm etc because like intoxication ( mada ) 
though not found in each separate constituent, it is apprehended 
in the collection ( of those constituents ) Just as intoxication, 
though not present in each separate constituent of wine 
( inadya ) is produced in the collection of these constituents 
and disappears after a particular period of time, similarly 
consciousness ( caitanya ) is also produced m the collection 
of bMtas and perishes as time passes ( 1650-1651 ) 

^ I 
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<p, it’? qfS 'rtuTunrajp? i 

5 tpi I WTFa^ 5^1 !jf(TI^ fJw 

ijjit sfkHi, wti " t « ^PT n k ‘»4ii’ i '?l<mn i (fa , 
BTUftt <17 TO75 Upflfh^ ^ ws^ " I 5TOT 
II ) II 

D C — Aooording to yoor preBUjnpboo oeirtfw it prodooed 
fnnn the of bhttia* aaoh at prUJivi apt^as va^ etc. 

Jutt as mada oannoC be Been m each separate oonstitaent e, g 
d}\aiaH flower jaggery etc of the wine bat h can be prodoeed 
only when all those oonstitaetits are oombined together In 
the same way oetana is rooognued in the fomuda^ of h}ad4S$ 
only and not in a separate conadtaent hke pntArf So eottzad 
becomes the qoaliCy of the swnud^ga of bJtutas, A g ain , this 
cetand after being prodaeed la the saantddya o[bf»dat pensbet 
after nanng stayed for some time, just as the qoaJity of mada 
after being prodaood in the oomblnation of the oomtHaents of 
wine ramshes as dme passes Thus it is prored by means 
of anvaya as well as vyat%rthj in the abore two oases that 
eottanya is a dharma of the mtmiadAya of bhiAa*. 

Again that wlueh b not present m a oonstitatkin of 
tamudaya but In the $amneddya Itself beoomej the qoahCy of 
tamuddya only and not of a oonstituent. So etzUonya being 
fbond only m tamyiddya and not id eaoh of its Indiridnal 
oonstitaents becomes a dkarma of the lamitdUlya of bdutcU as 
mada beoocoeB a dharma of the $omHddya of madydhgaa 
Now there oan be no dlsdnetlon between cfA<xnna and dAomm. 
For if they were disdnet they oould not be related as (fAnmn 
and dfutrmyn. ^arira is nothing but the »amuddya of WMta 
and is formed of oetana. Henoo ^leo and soHra are 

nothing but dkarma and dharm*n and as sooh they should be 
oomndered as one and the tame 

Now on the other hnnd tliero are lererol Feda-pad<u 
whioh establish jtw to be disthlot from /arira «. g ^ Ka k\ 
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va% sor-s'atUycc j)riyd.pri7jayo r-apahatt') asti, a-^ariram vi 
vasaniam pi ly&pi lyc na spr&'atahy And that 13 the reason wh 
you have raised this doubt 

The doubt is refuted as follows ; — 

Patteyamabhavao na renutellam va samudaye ceya i 
Majjangesu tu mao visum pi na savvaso natlhi 11 104 11 ( 1652 

Bhami-dham-vitanhayal patteyam pi hu ]aha mayangesu 1 
Taha ]ai bhuesu bhave ceya to samudaye hojja || 105 II ( 1652 

^ 11 11 

Pratyekamabhavad na renutailamiva samudaye cetana 1 
Madyangesu tu niado visvagapi na sarva^o nasti || 104 11 (1652 

Phrami-dhram-vitnsnatadayah pratyekamapi khaluyatha madang 
Tatha yadi bhutesu bhaveccetana tatah samudaye bhavet nl05ii (ll 

Trans — 104-105 Ckinsciousness ( cetana ) can never ex 
in a collection if it is absent in case of ( its ) individual co 
stituentS; ]ust as oil cannot be found in a collection of san 
if it IS not present in each individual particle of the sar 
Again, intoxication ( mada ) is not absolutely absent even 
an individual constituent of wine ( For ), every constitue 
(of wine) possesses some capacity or other like that of induci 

IS 


Jlnmbhadn G«^l ■ [ The tfainl 

<1^) ^-<(4<riRi Mft-^Wwnreifi^ I 

^ I 3^1 sfrnt fiw 

^ sftwi, (nmt “ aft ^ ?r ftaTsfimtnTftrfta, 
sra^lt fi ftaiftft a mai ” ^ptrft i aroa ^haa 
II ) II 

D C — AooordiDg to yoor presuioption iWana ii prodooed 
from the $amiMia}f<x of hhdat sooh aa prUM apte^a* eoyv eto. 
Joat aa nuxda oannot be aeeo in each tepante oonadtaent e. g 
diiataH flower jaggery eto of the wine but h can be prodooed 
only when all those oonsbtnents are oombined together In 
the same way eetana is reoognized in the jomudSyo of biidat 
only and not in a separate conidtaent likepn&^ii So oetond 
booomes the qoaUty of the tamudaya of bfuOas, Again this 
oetand after being prodaoed in the tajnuddya ofbftidat penshei 
after nanng stayed for some tuna jait aa the quality of rtada 
after bebg prodaeed in the eomhination of the oonititoenta of 
wine Taniahee as time passes Thoa h Is prored by means 
of onraya as well as xryattrela in the abore two oases that 
eaUanya is a dfiarma of the tamudAya of bhuta*. 

Ag^in that whtob is not present in a oonstitiition of 
^jtTwdZya but in the tWTntd^a itself becomes the qoality of 
sotnudoya only and not of a oonatitnent. So oaUonya being 
fonnd only in somudoya and not in each of its indiridiial 
oonstitueDts becomes a dkarma of the 9amwjblga of bhttias as 
moda becomes a dAarnvi of the tomuddya of tnadyahgct 
Now there oan be no distioetioD between dJutraxa and dAorstta. 
For if they were distinet they ooold not be related as dJutma 
and dAarrmn. is nothing but the sojnadaya of bfudat 

and is formed of ostonS. Henoe jlw and sorfro are 
nothing but dJutma end dharoim and as snob they should bo 
oonsldered as one and the seme 

Now on the other hand there are seroral Veda-pada* 
which establish ^lea to be distlnot from s'oHra e. y " Na hi 
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the combination of the hhiUcis also, just as oil cannot be found 
in a samudaya of sands when it is not present in each 
individual particle of sand From this, a rule can be deduced 
that whatever is absent in an individual state should be absent 
in the collective state also, and whatever is present in»colleotion 
should be present in the individual also, c. g , oil when 
present its piithai avasthd of sesamum is found in its collective 
state also. 

In the present case, cetand is not found in the prithak 
avasthd of hhutas and hence it is improper to accept that 
cetand is produced in the samuddya of hhutas Really speaking, 
it IS produced by some other cause totally different from hhuta- 
samuddya. That cause is nothing else but jivu which is 
amurta on account of the amurta cetand 

Here again, the opponent may argue that the above- 
mentioned rule IS wrong For, mada is not found in the 
individual state of a constituent like dhatalt puspa of the 
madya, and yet the quality of intoxication does exist in its 
samuddya But it is not proper to say that mada-bhdva is 
altogether absent from dhdtaki puspa etc For, mada does 
exist in the individual state to a certain extent A dlidtakt 
puspa can induce insanity in its individual capacity, the jnioe 
vine, sugar-cane etc can produce contentment and 
water can quench the thirst By the word “ ddi ” other 
constituents of wine should also be included, as they too, 
possess some capacity or the other as far as possible. Now, if 
ca%tanya-saktt were present in the individual hhutas like pnthvt 
etc. even to a limitted extent, caitanya would certainly have 
been manifested in their combination also But when cetand 
IS absent in the very prxthah state, it can never be produced 
in the combined state. 

i 

Now, what would happen if the constituents of wine had 
no power of intoxication at all i 
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Insanity producing satiety and quenchbg thirst etc. In Its 
Individual state. If consciousness were present In (each of the) 
bh&Uxs ( separately ) It couM be ( found ) In the collection (abo) 
( 1652-1653) 


I Pfc>nfTPbrw pjin— fti" 

w h i 

— 'fx if3 M'Rwi'jt sl'r M asgntsft 

a Jraft, w ftreaTOTOjTi^ >1^ W asgiil aaft a aw 
![3 g4aisg<)awi, fewi 

a^’fT ^aar, awi? arat 

gaaggwiM^ a^t ^afta, aa ^4 sraatftft aftTawg.! snr— 
“ aj ar sgngwi< " ^wW^a^ts^ tgi, i 

awrat ajv i ^g'i.iwwiR agw amffaaa i^ ^^Saig, ^wra 
“ aafta ^wrf^ ” a i a^ta a ifta awta 
an^a a^ai arfta, aft 3 ar a ara^ a agam laaft 
I aat aT ^c i Paw T iftftft 1 


^-aai M^as i aw i al a ia < l f# ! i ai a araift a aft 
ga-lf^-swrftj 


wrft aafta4 afeaftai, aai ^ a^fta w \^ t aft iftwrft 
aft wfti^awijfewftwg, aai awaaft ftijii wai 
ftaar wig, a %agftg, awtg a gaaaa i aa ia aa^aft ft n 


( >w-M) II 


D C— SInoe ettaha U Dot present in tho IndlrldDsl itsts 
of B l«Aida, eroQ to b bmlted extent it obq oerer bo found io 
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the combination of the hhukis also, just as oil cannot be found 
in a samudaya of sands when it is not present in each 
individual particle of sand From this, a rule can be deduced 
that whatever is absent in an individual state should be absent 
^ in the collective state also, and whatever is present in-collection 
should be present in the individual also, c g , oil when 
present its pr%thak avastha of sesamum is found in its collective 
state also. 

In the present case, cetaria is not found in the p’) xtliah 
avasthd of hhutas and hence it is improper to accept that 
oetana is produced in the samudaya of hhulas Really speaking, 
it 18 produced by some other cause totally different from hliuta- 
samvddya. That cause is nothing else but jiva which is 
cmurta on account of the amurta cetand 

Here again, the opponent may argue that the above- 
mentioned rule IS wrong For, rnada is not found in the 
individual state of a constituent like dhdtati puspa of the 
madya, and yet the quality of intoxication does exist in its 
samvddya But it is not proper to say that mada-hlidva is 
altogether absent from dhatakl puspa etc. For, mada does 
exist in the individual state to a certain extent A dlwtaht 
puspa can induce insanity m its individual capacity, the juice 
vme, sugar-cane etc can produce contentment and 
water can quench the thirst By the word “ &d% ” other 
constituents of wine should also be included, as they too, 
possess some capacity or the other as far as possible Now, if 
oaitanya-sakti were present in the individual hhutas like pvithvi 
etc even to a limitted extent, caitanya would certainly have 
been manifested in their combination also But when cetaria 
IS absent in the very pi xthak state, it can never be produced 

in the combined state. 

" 1 

Now, what would happen if the constituents of wme had 
no power of intoxication at all ? 
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liS Jlptbhiuira s 

^ m ^ ^ I? i 

^ 3!^ ^ ^ 5^(D)if| ino^ii 0^'i8) 

Jal vfl aawflbhfivo vtsum to klm tadariganlyamo yam i 
Toasamudayanlynmo vfi onnesu vl to have]|ahi n 106 n ( 1654 ) 

[ ’jft It TOt f% i 

TOjttJtfinrtl ?iwl^fi| )t%^ II ? II ( ) 

Yadi TA sarrAbbATO narak tatal} kim tadA^gaiujiUDO^AiB I 
Tuiamodayaaiyemo ta Dyefrmpi t&to bbsTet II lOfi n ( 10 ^ ) ] 

Trans, — 106 Or if the power of lirtoxfcatton were 
altogether absent from ah ( the constituents of wine ) Indivi- 
dually bow could they be called It* divisions at all ? and why 
should there be any rule regarding Its collection also ? ( For ) 
in that case it must be produced by means of ( the collection ) 
other objects also { 1654 ) 

^ trni^R T<mwtt intw’ntW) 
tK ffft ’w i — Hnnmiftm ti, 
a^Tqf5nmt<tT-f%ftft w«ff MisilwiiiO'^'i’^'iiRi) awj^rt 
ftitft fintjfJt’fts'tft! Jinn m«?iwft5 

>rgf^ »m ii ? ) li 

D C — If the power of loodoitlon la denied to eiat la 
the pnihai avatiA^ of the eooAtitceatA like dASiait pufp<* 
they oennot be called the ooostitaeDtJ of wine at alt. Again 
If dkaiaki pufpa etc bad no power of Intoxication at all why 
ihoald people deiirous of wine oolleot all the oonstitaents ilk* 
dJtiltalt j ufpo in order to prepare wine I and why do they not 
prepare wine by ooiiibining other oh}oot* like ashes stonea 
oowdang etc 1 This oleariy indloatei that the power of into- 
xkatloQ does exist in the indirldual state of ooniUtaenU like 
dActott etc and as a result of tbat^ it appears in vine 

which U the combined state of all sooh eonstitnents. 
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At this point, an opponent may advance the followjng 
argument — 

WTIOT I 

Bhuyanam patteyam pi ceyana samudae dansanao 1 

Jaha majjangesu mao mai tti heu na siddho’yam || 107 ll (1655) 

[ ^RT I 

^ 11 ^oV3 II {{^W) 

Bhutanam pratyekampi cetana samudaye darSanat i 
Yathamadyangesu mado matinti heturna siddho’yam Ill07ll(1665)] 

Trans 107 Since consciousness is found in the collection 
of bhSias, if an argument is advanced that consciousness is 
present in each individual bhuta also as intoxication is present 
in vanous constituents of wine, it can never be approved of 
( 1655 ] 

I f| m 

1 qqr qq: qifq- 

mr* i q{^ f| ^qgqrqqrqqiS^rqT 
^ 1 qiqtwqf vRTqprR; 
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I f% 

D O — An opponent nay adrenoe the foUcrwing line of 
argninent — 

Ab nada la present in eaoh feepante oonstitnent of wine, 
it IB foond in the eamucf^a of thoae hhuku slio In the 
Btme w*y h een be said that since «tann i« eompletely 
manifeated in the ooUeotion of hhdas it Bboold be preient m 
each independent hfada at least to a certain extent. Jntt as 
motfa is not oleariy peroeptihle m its indlndoal state bat 
disdnot in the tamudSi/a so also eeiana is not eleariy peroep* 
tible in the indindoal state on aooonnt of its minute form, bat 
it li more diitinot in the ooUeotire state 

But It If not ID the fitness of things to state that beoanse 
oetona is foand in the hiSta taaMuJctfa it Bhonld be present 
in each mdindaal bi«da aUo as oeiana is the quality of So^ 
and the Sonl is contained enthln ( antargato ) the hiSta 
aomadoyo. So if otmon is absent from the bhita $awiud5^ 
oetona cannot exist in the $amvd5ya Thus yocr aj^piment 
that cHana is foand in the oolleotion of la not rabd. 

For if cetand were taken to be a qoabty of mere bhuta *am«d3ya 
it ought to be found in a dead body also Here agaiOf it is 
improper to adranoe an exeose that oetano is absent in a dead 
body on aooount of the absenoe of i>ayt< For oetcmS eoold 
nerer be found m a dead body eren if toyu were made to 
enter the body by means of a pipe etc Bimilaiiy, if it is argued 
ty,m.t cHand does not exist in a dead body due to the abeenee 
of t^tu te^os also could be made to enter the dead body by 
the tame sort of means and proved that oetana is absent in 
that ease also Lastly if it Is said that on aoeount of the 
QOQ^xistence of a peonliar ^pe of vay% and t«jas oetana is 
absent from a dead body the peouliarity in the aase woold be 
due to nothing else bat the exeellenoe of otmon which would 
automaOcally mean that you admit the existence of Staton. 
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If f% II toe u ( t W ) 

Nanu paccakkhaviroho Qoyama I tarn nanumanabhavao i 
Tuba paccakkhaviroho patteyam bhuyaceyam tti 11 108 ii (1656) 

[ 513 5(Tgin5Tm^r^ I 

^ 5r^% ii \oc \\ { ) 

Nanu pratyakSavirodho Gautama ' tad nanumana bhavat 1 
Tava pratyakSavirodhah pratyekam bhutaoetaneti I) 108 u (1656)] 

Trans — 108 Certainly 0 Gautama! that is not an evident 
contradiction ( as you think ) on account of the existence of 
anuniana { On the contrary ), your assumption that cetam 
exists in each and every bhuta constituents is an evident 
contradiction ( 1656 ) 

^ %g;i ^^\^^^\ 

5RP I 

‘ ^ ^ I 

“ 5r^% If 

5r^?5t^^ w ) 11 

^ C Vayvhh ^% — That cetaria though perceived m a 
colleotion of hhutas, does not belong to the bhuta samudaya 
seems to be incongruent For, just as it is improper to assert 
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[The aeoond 


tluU qamlrtiei like rvpa ota Been in a ffJut/a do not belong to 
the ffkaia bo here also It la not proper to attte that oeiana 
thoogb apprehended In a oolleotion of bhiiat does not belong 
to the bhida aomw/ayo. 


Joarya—Tbo argument adTanoed by you 0 Gauiama I 
is absolutely inTalich Juat aa regetables eta found in a 
oolleotion of earth and water oan nerer be oonsldered to hare 
been produced from the eolleotlon of earth and water, ainee 
they are produoed from their Boeda in the same way odona 
also should nerer be taken to bare been produced from the 
oolleotion of bhaiat though it is found in a body made o(bhda$ 
BQoh aa ynikvx etc For that oeiana la prodnoed from aiman 
which la altogether dlstioot from the bktda tamudS^ Tbua 
there ia no oontradiotioo in ruy argnmenh But the contradiotJon 
Iki in your assertion that eetarui la irroduced m each and 
erery indiriduol 




Bhtnndiyomladdbilnusaninao tchtoi bhinunriJvnssa t 

Ceya pancagavokhbovaladdhapurbaasn ra samo II 10911(1657) 

wwi ii ) n 

BbuteDdnyopalabdbanasuiBrapataatebbyo bbinnarHpaaya | 
Oetana paDoagarakiopalabdha punif'isyera amanita^ ItlOOH (1667)] 
TronM — 109 Uke a man who perceives ( an object ) from 
hve windows and recalls ( it ) to his ramd, ceianZ being Itself 
( the quality ) of an object different Irom them ( L e bfuUas ) 
perceives ( an object ) by means of senso-oiYans ( In the form ) 
of bbSias and re^b ( the object ) to hb mind. ( 1657 ) 
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Vada] 


TOlft I ^■ 

^'4T 5T^n??rT^7^iT^NfT^f- 

i^.*, Iw^’^^T^sfcf ^ g?;?raK^ ^'T^TOTiq m\'<^- 

m i ^1, g^q^qr-a^^OTia^, =^ '^• 

D 0 — Tlio point IS that cciaiui w lio ronicuilicrs nn object 
poroeivod by its sonsc-orguns m tho form of hhntm, becomes 
the quality of something which is different from those hhuten 
d')%ycts, just as Dcvadalta svho remembers nn object perceived 
through five windows by lucnns of five imhiyai,, is distinct 
from those windows So, that which is not hlivnia from tho 
samuddya o( hliulendi lyas, can nc^cr remember nn object nppre- 
hondod by more than one moans Fur, after having perceived 
an object through a number of uu lU' if utmid wore cihlwma 
from those means, then Dcvad<it(<i whu rui.uguiios an object 
through a number of windows, would become tho window itself 


Again, in recognizing an object it is improper to say that 
mere vtidr\ya& ( sense organs ) apprehend tho object and 
nothing else For, even when the indtiyas have ceased working 
the object perceived by them is recalled, and sometimes, in 
spite of their working, the object is not apprehended 





[The third 


J1n*bhtdr* 


Taduvarame vl saranao tawavflre v! novalarabblo ) 
Indlyabhlnnaasa raal pancagavakkhfinubbaYioo wa |I10i(1658) 

ufiii p li n (pH<s) 

Tadapamse pi BDunpttaBtAdrTftpAre pi nopftlunhhAt | 
iDdnyfibhumuyi matih panoagaTftk^DuhhATina ire b110|| (1&C8)] 


7>fl« — 1 10 As In fh© case of a person perceiving ( an 
object) from five windov.s cognition ( to the form of knowledge ) 
Is distinct from sense-organs because an object apprehended 
by the sense-organs Is remembered even when the Indrfyas 
have ceased working and ( sometimes ) to spite of their woridng, 
the object b not perceived ( I65S ) 


TOlXin««('n nfitftft 
igi i wi, amitf 
TC^33'=«tT%<pi^ tgi I Jfrtji, aff 

aprft ii ^« [r »i l aw-n ’ft 

ftarciiiHnmWtgwaf ‘aftfW pt, aai 
eiHRiaaftrt atgwift vmmnsra- 

, »rai a I aat, 

»PAft’-at •’iftRtk arwr, a«an'A-swia <i*rrn 
^sft 5|«W“JWM?a_Hlmja3 a ftifat Pi^( pi, aaTswftnaar 
Hftii 
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X) 0 — Cognition ( viaH ) which constitutes the knowledge 
of ghata etc., belongs to something which is distinct from 
sense-organs For, oven if the senses are benumbed as in the 
state of deafness, blindness etc , the object perceived by the 
indriyas is remembered, while on the other side, oven if the 
senses are working, the object is not recognized 


Now, if the sense-organ itself wore to apprehend an 
object, how is it that an absont-mindcd man is not able to 
apprehend an object even with open eyes, efficient oars and 
substances of “lupa and setbda placed at proper places ^ It 
follows, therefore, that some one, who like a person looking at 
an object hke a woman from five windows, is different from 
the sense-organs, is able to apprehend it A rule can be 
deduced from this that one who remembers an object even after 
its indrtyas have ceased working is distinct from those vidi lyas 
When Devadaita recalls an object soon through a number of 
windows even after the windows are closed, it is atman, who 
remembers the object perceived by sense-organs even when 
the sense-organs have ceased working as in the state of 
blindness, deafness eto. This proves that atman is different 
from indriyas Again, that which does not recognize an object 
even if the indriyas are working, is different from the sense- 
organs hke an absent-minded Devad<itia looking through the 
open windows 




Uvalabbhannena vigaragahanao tadahio dhuvam atthi i 

Puwavaravatayanagahanavigaraipunso wa « 111 ii ( 1659 ) 

^ II um (?W) 


Upalabhysnyena vik&ragrahanatastadadhiko dhruvamasti I 
Purvaparavatayanagrahanayikaradipurusa iva || 111 n 1669 ) ] 
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Trans — 1 1 1 Ju5t as a person apprehending { an object ) 
from an eashvard window and perverting hlmseH (due to Hs 
sigtit ) at the opposite w fodow is different from those vidndovs, 
so also the soul who apprehends ( an object ) b> means of 
one ( sense-organ ) and exhibits perversion by means of another 
b decidedly different from those sense organs ( 1659) 


HPudtlS H fEl, ’HU 

'KTftdTif jdiufi ’ i.4d r a i M^d arnnar 

'iiwwi avi'^idHRdi 

'igaivRfttmv'a IP jsra-siswwiW^it Jifirret, 
^fai smi, Hm«?ftnss>aHddk 

«rftfW 57TW, w^, 

*I € 8T*df |E:, 

’ItIT t.4ni(in^d 'iaHWi*dl 

^ sft^i, msmi fm 


D (7— J'tra who opprebend* an objwt bj meona of od® 
tm/nya and eihibiU niurcu meoni of another u Wiana 
from both the indnjsi*. Joat as Dcvrulalta who looks ct o 
woman from on eastward window and CTlubits bis perrersloa 
of the sight of flanasparta eto by her bands ot the other U 
really speaking difiereot from both the windows in the same 
way the Son! who ohaerres a person eating tanumnd by 
meant of eyes and exhibits rilwras In the form of distUHng 
tKtltca etc by metBS of tongue, Is decidedly ddTereDt from both. 
Of atmnn is different from indnyos becanae baring scon an 
olgcct by means of eyes ^mai» bolds it by means of hands 


Another infereDce 



Vada ] 
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^ ii ii (%%.%.<>) 

Sawendiuvaladdhanusaranao tadahio’numantavYO | 

Jaha pancabhinnavinnanapunsavinnanasampanno ii 1 12 ll (1660) 

w II II 

Sarvendriyopalabdhanusinaratiatastadadhiko’numantavyali i 
Yatha pancabhinnavijnana purusavijnanasampannab ||112|| (1660)] 

Trans— \\2 Just as from five different persons having 
five different vijnanas a sixth person possessing all the five 
VLjnanas is different, so also, the soul who remembers an 
object cognized by all the sense-organs should be inferred 
as being distinct from them ( 1660 ) 


— w ^ % fWqfHra qssftqiftfrar 

iq^tlftfqqqifSr %, 

qs q?: 5^*q! q^^qt | gi^q— 


qq: an^qr , fgqi I qM^tqqifq^^s^. 

^ ?qft[#5qiqi5q^'Nqq^sTOiqi?Hi^ Igl^ 
q, ^^qiPifq%q«nq,,?^T^p^i,TOqqqra., qfqsr- 
Rw^^Nqnqqqraqiqr q^Rig;, 

qftqqsqtqqra^qqg,, ,q 

rir^YT ? - if TT - — ♦ 
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D 0 — 8 mo« jiva rememban ad object peroeired by tU 
the Benec-organB ]\va should be distmgulBhed from tndnyo# 
From fire different persons possessmg fire diffh mnt t^nonot 
snob as $par^, rasa eto aooordmg to their tnll, a sixth ^wn^s 
haring all the fire tajAonas together is distlngmshed. In the 
same way the Sool that possesses the oogmxanoe of all the 
fire sense-organs sboold be dietingmsbed from each of the 
fire sense-organs. In short one who is the only onumorO 
of the objects oognlaed is diabngtushed &om those I 7 means 
of which the objects are perceired. 


A.n objeobon may bie raised at this point that like fire 
different jfmrufos biariog 6 re difierent mjTMnat soeb as iabda 
roM eto the fire \ndnyaa aboold also possess the power of 
eognuanee For if they bare no oogmsaooe the argmnent 
stated tbore would be ct^nddha Bot the eontention is not 
caltd. For there would be no difflcralty in this case by reason 
of the adjectire ^ «xiA3pasS. * Indrtyat are not supposed to 
hare any sort of desire Or b^ way of the oo-operatire oaosa 
the reason of peroepdon lies in mdniros and henoe there is 
no barm, if indnyos wore metsphonoally bolierod to bo jnSna 
itself Or say this Ulostrotlon is nothing bot a means to 
an end, Oonsequently for the recognibon of objects which 
are ottndnytJ ( beyond perception ) o^ma and yvlti are the 
only resorts For it is cald 

Ag<inMUCtfpap(M%tea sawjivTTjam dniS<tl3ra»»ain; 
Attndny^j^mariKanSm midbiava prtUtpaUayt, 

A few more inferences are laid down in support of the 
distinction of Soul 


Ruuiiui<iiga «n<Aiiuiiuiitt5 Hiumitji3ii I 
51? t||^W|U|jiU H 2?I^ II 1 ?^ 11 
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Vinnananiarapuwam balannanamiha nanabhavao 1 

Jaha balananapuwam juvananam fam ca dehahiam ill I3ll (1661) 

[ i 

W PsfR ^ II II ( ) 

Vijnunantarapurvam balajnanamiha jnanabb&vat | 

Yatbabfilajniinapurvamyuvajnttnam taccadehadhikam ||113ii (1661)] 

« 

Trans — 113 Just as cognizance m youth is similar to 
cognizance in childhood, the latter is similar to other cognizances 
because of its being cognizance And that ( cognizance ) is 
distinguished from de/ia ( 1661 ) 


IdkTbRRR ^ 3 I 


^ {d^UtdlKld ^?rrSR^; 

II ) ii 


T) C Here tbe hdlujTtana is siinilar to otber vijnancis 
on account of its vijnanatva Just as yuv<yndrux resembles 
balajuana, the vijnana to which the halajnana resembles is 
distinguished from deha because it continues to be the cause 
of vipidna even after it has left the former body Now, since 
vijnana is a quality, it cannot remain without a gumn viz, 
aiman; consequently, we recognize Atman to be distinct from 
body and not the body itself 
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Jlnebhedn 


VaydjJwU — The Aa<t* cynHnotcdi stated by you beoomei 
nothing but a portion of the propoaition to be prored in 
Ihat ease 


^ooryo— It If not so The partloular la pointed out m 
thiB ooae and when parhoolar ta emphasixed the helu stated 
there-m is oommon e. g the varrSimaia »(Ada is oni^ya 
because of ita ^(Adatva m in the case of a mcghakAda, 
SunilArly in the proposition that halanjnona is similar to other 
vtyndnas only a parboular case of mjnana is emphasixed and 
e^nona In general is not emphasised consequently thu does 
not form a part of the proposition as it forms m the case of 
" antfyoA tdbdah ^ahdatvAi 




Padbaino thanlHUUo aitrAhirthlJlsapuvvoyaiD I 

Jflha saJupayAblUso mibbUlo ao yB dehahio i 114 d ( 1662)] 

[jmi i 

w g h ^pf*rei ii '?» ii 

Frothamah itanshhilSTo nyahSiAbhilasapOrroyam i 

Ynths sanipratabhllseo nubhotitab sa oa dehadhikah (1682) ] 


Tram — 114 The flrsf desire (of the chDd ) to suck the 
breasts ( of mother ) Is llko the desire In the present case fust 
similar to other desires for food on account of ( the same ) 
cxpertenco And that desire is dbtlnct from body ( 1662 ) 


I arnn ^ 

f? , w 'rtireiftgiT, MUiflreri' t 
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iT^ng^, ^ fl ^ 

|R( (irq =^ TT^f ^^TOiq- 

^m?^?iTSPnterqifeqTi^T% li W ii 


D C — The first desire of the child to suck the breasts 
of the mother is just siuular to the other ahinlasas on account 
of its being an ahhilasa Now, the desire to which the child’s 
stanahhxlasa resembles is distinct from body, because it continues 
to be the cause of this ohhilasa even after it has left the 
body Ahh%lasa is the quality of knowledge which cannot exist 
without a support, which is nothing but the soul, independent 
of deha 

Vdyubhut% — The hetu stated in the above-named anumana 
involves the fault of uncertainty as all ahlnldsas are not the 
same e g , an ahhildsa for mvksa does not resemble another 
abhitdsa for moksa So, why not to believe the same in the 
ease of this abh%ldsa also * 

The Acmya — ^You have not understood the point, 
O Gautama ' The point is that we have compared the desire for 
breasts only with other desires in general We have not stated 
m particular that the desire for breasts is just similar to other 
desires for breasts Similarly, in the case of moksabh%ldsa also, 
tne mokhabh%ldsa should not be compared with other mokmbh^ldsas 
but only with other abhtldsas in general ( 1662 ) 

Another inference, 
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^i55iR^ H5rej ^ H ^ f% WWW 

Bfllasartrain dehantarapuwam Indlyfllmattfto i 
Juvadeho baiSdlva sa Jassa debo sa dehittl I 115* ( 1663 ) 



a a II t {H II ( ) 

Bfl)ai«rlnuu dehantsrapOrrflnuDdrTTAdunUtfat i 
Yaradeho btUdira sa jasya deha^ sa dehiti || 11£ I ( 1663 )] 

Trans — 1 15 As Ihe body In youth resembles the body hi 
Infancy the body In infancy Is just similar to other bodies because 
it possesses the sense-organs One to whom that body be- 
longs b the owner of body (and not the body itself) ( 1663) 

|fTi*iif^HWi?[) w ’iftftc 

«nl^, ’PIT fTg# 

TO g^^ i tH. - g ?t ii^<< rr »ft^O<i'; « <l^<gat wnrorom, 

^ jg! ijfhTtroirRi ii Hh ( ) U 

D Q — Ju»t »a a body In youth reiemblos a body m 
infancy the body in infancy la joat timilar to other bodiea 
beoauae of it* poaseaaing the indnyo# Now the body to 
whioh tbif boUuarira reaembloe le diatinot from the latter for 
this body riiea up oren If the former body has perbbed. 
Again that to whom this body belongs la nothing bat Soul 
who trareli from life to hfe and who being not the body Itaelf 
u diatinet from thia body 

Another inference 


^ 5ft^ im^ii 
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Annasuha-dukkhapuwam suhai balassa sampaisiiham va I 
Anubhuimayattanao anubhuimao ya pvo tti ll 1 16 11 ( 1664 ) 

#r ll ll ( ) 

Anyasukha-duhkbapurvam sukhadi bfilasya sauipratasukhamiva I 
Anubhutimayatvato’nubhutimayasca jtva iti || 116 ll ( 1664 ) ] 

Trans.— \\6 Happiness in the state of childhood like 
the present-day happiness resembles happiness, misery etc, 
in other states And the Soul is possessed of the faculty of 
perception because of its being capable of perceptivity (1664) 

1 ^ ^ ^ 31 ^ 

II 

D (7— Happiness in the state of childhood resembles the 
present-day happiness, because of its anvblmhmayatva Now, 
the happiness to which this hftlasukha resembles is distinct 
from body, because it continues to be the cause of happiness 
even if a former body has perished Moreover, suklia is a guna 
which cannot exist without the support of gunin which, too, is 
distinct from body This proves that the Soul is possessed of 
(xnvhlivPi of happiness According to the same argument we 
can prove that atman possesses the anvhliut% of duhkha, 
'raga, dvesa, llmya, soka,, etc Now, the anumdnas that have 
already been laid, down to establish the existence of jiva and 
karman are re-stated here in order to refresh the memory 

Yide verse 1639 
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Sontflno nfll u paropparam heu-heubbflvflo i 

Dehassa ya knmmaasa yn Ooyama 1 Myaai-kiiTfliiain va a 1 1 7i( 1 665) 

I II n«ll ( 

BaatAno nadista pamaparani heta-hotubh&Tit | 

Debasya ookanuapa^ Gaotantt I aknrajonraill/tl (166i^)] 

Trans — \]7 And O Qaaiama! as Kflrman and body 
are naturahy related as the causes of each other Uko seed 
and sprout the continaous range of Ksirman will have no 
beginning { 1665 ) 

If the relation of Rjirman with body is eternal, how can 
the existence of fiva be estabibbed ? 

tTfew ^ qr ii ii 0 W) 

3Tfi»T qff^rw’iKsit i 

aiTOi° t 9 II II 


^TIM-duiaft ^ 9 JTTOT I 


31R9 9 3T^ II II 


^ 9i9T^ H ^ ^'sll I 

g9T^9B9I3ft 9 9T WHlRoJl ^ || || (t^vjo) 


To kamma-saririlnam Lntlftmm karana ka)|abba\'fio I 
PadlvaJIa tadobbhahlam dan^-ghadAnam kalfllam \ti bI I 81 (1666) 



Vada] Ganadharavuda •. 165 :• 

II 

Tatah karma-^arirayoh kartarani karana-karyabhavut i 
Pratipadyasva tadabhyadbikam danda-gbatayob kulalauiivalillSii] 

Tians — 118 So, like a potter (to be distinct ) from danda 
and gliata, know the creator of Karman and sarlra to be 
distinct from both on account of the existence of cause and 
effect ( 1666 ) 

119 ( 1667 ) Vide verse 1567. 

120 ( 1668 ) Vide verse 1568 

121 ( 1669 ) Vide verse 1569 

122 ( 1670 ) Vide verse 1570 

Since all objects are Ifkiimha according to BuddJmtto theory, 
an opponent may argue here that jtva vanishes with body and 
hence it is no use trying to prove that Soul is different from 
body The Acarya refutes this argument as follows — 

^ ^ n tl ( ) 

Jaissaro na vigao saranao balajaisarano vva | 

Jaha va sadesavattam naro saranto videsammi iii23ii (1671) 

mx ^ mt n n ( ) 

Jfitismaro na vigatah smaransd bala jati smarana iva i 
Yatha va svade^avritam narah smaran vide^e 11 123 u ( 1671 ) ] 

Trans —123 Like a person recollecting ( his ) childhood ( in 
old age ) or recollecting m a foreign country the incident, 
( that happened ) in his own country, the Soul who recollects 
the former existence does not pensh by virtue of ( its power 
of) recollection ( 1671 ) 
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JlnabhEdm 

ito-n qt H gft q 

HftfT I ‘ sRorra f% ’ igi I qqiqraamft 

•(l««i"^l(Jt m33lfinq<<ii) J? ^f3 tETTg" I w qt, 

qq^ qisqw-q^yiqt rr nit nqi qntn n ftnni I 
qqft— qtsfq^n-q.i<iind<i<iH<J wqf^ ntsftnft tei, qqr 
qitreTaid<('i niMqF-imdwf m inq qq i qf ^qqni i n^ toet 
nwF ftfiiq^qnqft, qqr nJmTgqitqtTO i nn't^’j^nnign? 
qiftaiHii'd snFtntwn qqn#l& q^*q^, nq 

ftqjqqftnrtn ftwawn, antqiq^mnt ai rn sq^i ^ i q 

) II 

D 0 — Hera the proposidoo is thst tbe SoaJ tiiit 
remembere former entteooe caonot ramsb eren after the 
diasppeanaoa of the former bodj rirtae of lU marmtosaiix. 
Jost u an old persoo who ramemben bJs state of ehildhood 
does Dot bimeelf perish eren if obiJdbood has Taniabed, or 
jDit u a person who reoolleota m a foreign ootmtz7 the 
moidents that happened m bia owo eoantr^ does not himself 
pteriih eren if the inoidente are oo more eruting so alio the 
Soul that remembers former exiatenee does not yanuh eren if 
the body of former existence baa already Tanished. In abort, 
one who recolleota inetdenta that happened in former time and 
place la vtdyairiafui (eijstmg) like DevadaUa who la able to 
recollect hia expenenoei of ch ildh ood m old age Bnt if he be 
only the attwmarto nothing oan be roeoUected in the next life 
a# he hhnfeif le not ahre lo tb*t exletenoe 

Again it Is not oorreot to aay that all experienoes of former 
momenta are reeoUeoted in tbe later momenta aa former 
momenta are abeolately separata from the later moments and 
they disappear as loon ai their relations vith the later 
onea dlaoppear 
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Lastly, one can never remember the experience of another 
If It were so, Yajnadatta would be able to remember the 
experience of Devadatla 

ft I ftvtioi^fginsTt i 
^tfft ftitt ftnuiFIHrtl'jlt U II 

Aha mannasi khanio vi hu sumarai vinnanasantaigunao 1 
Tahavi sasiradanno siddho vinnanasantano ii 1 24 ii (1672) 


m\^ II II ( ) 


Atha manyase kaaniko’pi khalu smarati vjjnanasantatigunat 1 
Tatbapi ^ariradanyab siddho vijn&nasantanab 11 124 11 ( l‘:>72 ) ] 


Trans — 124 Again il you believe that (the soul) though 
transitory, remembers ( the former existence ) by virtue of its 
having d continuous range of knowledge, the continuous range 
of knowledge in that case also, has been proved to be distinct 
from body ( 1672 ) 

5iT0r^Tf ^sfq 

W ( ) II 

D O — Vayuhhut% — Even though the Soul is Lsamha^ it 
IS able to remember the incidents of former life because of 
the continuous range of the moments of vijnana 

The Acm ya Even m that case, the continuous range of 
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ft»ra ife gfty I ‘ gT»re fa ’ wi i l^Ri ^1 1 

^i««iil^it*it'jl^ 15 ife I ^T( 
wwr='i^5i^ m >ret to ^toi, 5 ftnsi I 
115^ TOft — 4tW)\lJ-H.I<4mj^H<J TEI) w 

I >1^ ftnft 

I 

’tifts^N^ro TOft^twini 1^ ijftcJiRf to 

3’3^ITOWTHt «i}i(|i^WH ' ^ 

( tfl'S? ) II 

D C — Hflw the propoeioon is that the Soul th*t 
raoMDiberB fonner exiBteooe oaooot TtnlBb ereo after the 
diuppeajsQoe of the former body by Tirtoe of its maratataiix. 
Joat «B aa old person who remeniberB his state of childhood 
does not himBelf perish eren if obildhood baa raniehed, or 
jast ai a person who reoolleota in a foreign oonntry the 
inotdenta that happened m his own oonntry, does not himBelf 
periih oron if the moldente are no more emting to also the 
Soul that romembera former eiiatenoe does not Tanlah eren if 
the body of former oiietenoe haa already Tanlahed, Ii^ abort, 
one who recollects incodents that happened in lonner time and 
place la eufyomono (existiDg) like DmadcUta who la able to 
pecoUeot bis oiperienoeB of obildhood m old ago Bat if he be 
only the anutmaria nothing can be rcoollected in the next life 
as he bhnself is not alire in that exUtenoe 

Agab it ia not oorreot to aay that all erpenenoea of former 
momenta are rocoUeoted m the later momenta aa former 
momenta are absolutely aeporate from the later nwments and 
they disappear as Boon ri their relahone with the later 
ones disappear 
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Lastly, ono can never remember the experience of another 
If it were so, Yajnadatta would be able to remember the 
experience of Dcvadatta 

Hsf w I goTf sft i 

T%tr raiunoiHaioTt ii ii 

Aha mannasi khamo vi hu sumarai vinnanasantaigunao | 
Tahavi sasiradanno siddho vinnanasantano ii 124 ii (1672 ) 

II II i 

Atha manyaso ksaniko’pi khalu smarati vijnanasantatigunut | 
Tathapi sariradanyah siddho vijnanasantanah || 124 || ( 1''72 ) ] 

Trans — \24 Again if you believe that (the soul) though 
transitory, remembers ( the former existence ) by virtue of its 
having a continuous range of knowledge, the continuous range 
of knowledge in that case also, has been proved to be distinct 
from body ( 1672 ) 

1 RsTR^iorr^if ^r; 

SITRT I 

^TT%%^1I W ( ) II 

D 0 — Vdyubhut% —Even though the Soul is ksamha, it 
IS able to remember the incidents of former life because of 
the continuous range of the moments of vijnana 

The Acai ya Even in that case, the continuous ramre of 
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knowledge oxtenda to the former life and honoe Its existenoe 
is aUo oBtabhabed in tbo former life Thus vrjiianataniQna 
IB proTod to be distinct from all bodlea OoQBeqaentlj the 
Soul that oontaioB tbli vijnaruuantana would alto be diatin 
goished from body 

In this way mdoBtruotibibty of Soul is apprehended to 
the expectation of another life And the same ooold be 
OBtablished in oonneodon with this life also 

?! ’T I 

^ sri; vR44i | uid<f^w s l IIIR‘511 

Na ya sarvahcva khanlyam nfinam puvvovaladdhnsaranao | 
Khanlo rm sarol bhUyam }aha jammflnanlamvliiflttho 11 1 25ll ( 1 673) 

R W in II II ( ) 

Na oa aarrathaira kiapikam josnam pQrropalabdhaiaura^t i 
Kiapiko na smarati bhuUm yathijanmtnaDtnnTinaftah II (1^3)] 

Tra/is — \25 Or { ca ) knowledge is not absolutely In- 
durable ( kJa/fika ) by ( virtue of the power of ) recolleding 
an object apprehended In the past ( For) one that b kSaijika 
b like on object perished oHer Ks very birth not able to 
remember the past { 1673 ) 

^wn-g;ftTOt^TPT KTRnntwTRTRft 

I ^ I fii ? ?wtc- 

" ?nfi; ” <ii Rrt toRi, 'nr minrT? 
ftrR', RgRi nPiii «rai ^RTRnmnraw ii 

ItH ( IW ) II 
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D, C — Jnancb should never be said to be entirely Lsamka 
It may be ksamla to a certain extent If knowledge were 
taken to be absolutely transient, there would be no recognition 
m old age of objects perceived in childhood, as in the case of 
one who is perished after its birth. Ultimately smarana will 
not exist at all even if jiiana were taken to be ksamla in 
every way 

And there is another difficulty also 

Jassegamegabandhanamegantena khaniyam ya vinnanam i 
Sawakhaniyavinnanam tassajuttam kadacidavi ii 156 li (1674) 

II II ( ^^\9» ) 

Yasyaikamekabandhanamekantena ksanikam ea vijnanam l 
Sarvaksanikavijnanam tasyflyuktam kadacidapi || 126 tl (16741)] 

Trans— \2(} It is never reasonable to accept vijnana ( of 
an object ) as vijtiana having all-pervading ksamkata, as it is 
one independant vijriana exclusively connected with one 
moment ( 1674 ) 

^ ^ 

5^: 3r%, 

’’ ^ra I 
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kDowledgo extends to the former life end honoo its exlsteooe 
Is Also established in the former itfe Tbos rtjf^na^niSM 
IS prored to be dtatioot from aU bodies OoDBeqaently the 
Soul that oontaini this vtjnanaeaniana would also be dlsba 
guiBhed from body 

In this way mdeBtruotibllity of Soul ib apprehended to 
the expectation of onother life And the same eoold be 
established in oonneadon with this life also 

yPiJH) ^ ^ 3Ti; 

Nfl ya sawaheva kMnlyam nflnain puvvoveladdbasaninao I 
Khanlo an soraJ bhOyam jaha |ajnmflnaotarovhjaVVho Ul25ll (1673) 

[ ?l ^ IffH I 

H W# llji ’TO siTO’ITOftTO II I'iH II ( M'S! ) 

Na oa larratbaira kte^ikam joAnam pQrropidabdhaBmarspat i 
KM^ko nt smamti bhutim yathajanmaQtntnrmnnaf^ II (1678)] 

Trans— 125 Or ( ca ) knowledge Is not absolutely la- 
durable ( kia/}iMa ) by ( virtue of the power of ) recollecting 
an object apprehended lathe past (For) one that b kioj^ika 
b like an object perished ^er its very bbih not able to 
remember the past ( 1673 ) 

itw-’T grgt I uPliwt 

1 g gqngt l I 55) t pgrr- 

“ ?Tftg>x TOft ” gi ijPr^ grt i^ggijW TOcft, ggr spgigro 
ftgg', !Tg^i to ggggrogggw ift 

igH ( IW ) II 
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all such jnanas, then and then only it would be possible to 
recognize the transitonness of all objects. But simultaneous 
production of jiiana as regards all objects is never possible 
and hence the apprehension of sai vaksamktavijnana is 
also impossible 

Again, if vijnana of an object were not to vanish soon 
after its birth, one might get an opportunity to apprehend 
sai'vaksamkat^. For, in that case, vipiana being contained 
within indestructibility, one could naturally remark at the 
destruction of all other objects that “ every thing except us 
and those of our class is ksan%ka ” But that is not possible 
For, according to Buddhistic theory, knowledge being exclusively 
ksanila, cannot last for a long time and hence it is not 
possible to apprehend ksanika^d in case of all objects Auth- 
entic knowledge should therefore be considered as a-ksanika 
This being a guna, it can never exist without a suitable resort 
mz , atmccn, which leads automatically to prove that soul is 
distinct from body 

Jam savisayaniyayam ciya lammanantarahayam ca tarn kiha nu i 
Nahiti subahuyavinnanavisayakhayabhangayami ? n 127 ii (1675) 

fT^ 1 II ^I^VSII ( ) 

Yad svavisayaniyatameva janmantarahatam ca tat katham nu i 
Jnasyati subahukavijnsnavisayaksayabhangakfidini * lll27il (L675) ] 

Trans— \21 How could that ( knowledge ) which is 
restricted to its own self and scope and which vanishes soon 
after its birth understand qualities such as indurability etc , 
pertaining to the scope of vijnana'i ( 1675 ) 
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WJ d^tl ^l-i ?T5Tq^, arat 
^"iwJT^ 3 ^ 1 1 >ift nin.iw ^ 
’m^wfftT’TTTOft srant ^ 

s^«i!dwat, I '^T^grfsn 

wWrgmf I 

ftw, g ftfrg a<fmi<Itrat ^tegi 

<(UH‘«)HWiwR) •nHft'Mg.i nftgifW ft s^rftwa 
g%ftg ’n ^gy i^ gg^ffRi i ^q 1ST " TT^rtgRTTi^g 

TOrrer^nd g g^g^ndfg ” g ^a^ fer i fai I 

irgiT— “ git^g ^ftni ftft ” »i¥i g arf^re < 9 ^ 

'a^ %rg, g sgftmrorft, aw 5^ g^a^na^firwift 
SRwr^Ii awiarjftnffta ggi^ srgrmws I agggrgraa^ 
Sftggrwiggw^ g Thigft i gat f%*i iriftn wftft® 
girftft II II 


D 0 — Aooording to the theory that there il OQO aod 
only one oontJououa rsnge of vtjnana to ail Unng boingi tbo 
Bavddkoi boliere that vtjnana iB eia ( one ) and (woAojro 
( Independent ) and henoo it can nerer reoogniro «iJ objeot* 
as all oljeota would bfloonio hamia aoocrduig to that theory 
Saiu^aiat ( BauddJtat ) howoTer try to establish tarvaijafjtJtata 
vytMtna by the help of statemeots euoh as all that exists is 
iaofjtio and all aoowiaro* are isoai'fc* ’ etc. Now jn^Ina 
haring all perrading isoniicita Is not possible at all Por if 
one were able to prodaee suohynSfw* in presence of all objects 
in the Unirerse then only It could bo apprehended that all 
these objects are hvmia. Batj^na oould nerer be produced 
liy moans if all those objects In that manner For how oould 
IttiudiUTt ortondod to nil objects bo rooogniaod when jnana 
resorts to one and inly one altmUtna J In such cases If oil 
j jivuts of all otjects wore taken to haro boon produced at the 
same time and if aittum were aooepted os the an«n»art<t of 
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all such ^lianas, then and then only it would be possible to 
recognize the transitonness of all objects. But simultaneous 
production of jiiana as regards all objects is never possible 
and hence the apprehension of sat vaksaniktavijriana is 
also impossible 

Again, if vtjTMna of an object were not to vanish soon 
after its birth, one might get an opportunity to apprehend 
sai'vaksamkuta For, in that case, vijjmna being contained 
within indestructibility, one could naturally remark at the 
destruction of all other objects that “ every thing except us 
and those of our class is Isamla ” But that is not possible. 
For, according to Buddhistic theory, knowledge being exclusively 
ksanila, cannot last for a long time and hence it is not 
possible to apprehend ksanilata in case of all objects Auth- 
entic knowledge should therefore be considered as a-ksamka 
This being a guna, it can never exist without a suitable resort 
VIZ, atman, which leads automatically to prove that soul is 
distinct from body 

'ST ^ ^ ^ I 

Jam savisayamyayam ciya jammanantarahayam ca tarn kiha nu i 
Nahiti subahuyavinnanavisayakhayabhangayaini ? ii 127 ii (1675) 

? II II ( l\\s\ ) 

Yad svavisayaniyatameva janmantarahatam ca tat katham nu i 
Jn&syati subahukavijn&navisayaksayabhangakadini * 11127l| (1675) ] 

Trans —\21 How could that { knowledge ) which is 
restricted to its own self and scope and which vanishes soon 
after its birth understand qualities such as indurabihty etc, 
pertaining to the scope of vijridnal ( 1675 ) 
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0H5ft?raftwrai^ 

?mfii ? ^ II ) II 

D O — Prtmiatnj^na (oothontio knowledge) ia reitnoted 
to ita own aeif and aoope It ia deatioyed immedutely after 
its own prodnotiotL So it oould nerer noderatond a number 
of attribntea t g tnnflitonneaa luljeetirity and feme of 
happineaa miaeiy etc related to the n^oya (ant^eot) of tn/dSno, 

cf ft ^ ^r?ftnST3it mscii 

Qinhijla sawabhar^m jal ya mal 8avi?ayfijium4nfto | 

Tam pi na (aonumAnam jtritam satHibUdhIo ii 128 II ( 1676) 

a 'ratsgitra 5^ OTiftteS ll li ( t W ) 

Qrih^tyft ■orrabbaDgam yadi oa mati^ BTart^yOnujiiAoat 1 
Todapi na yato aamamm yuktam aattidiaiddbau p 128 U ( 1676 )] 

Trana — 128 Again ffb not even proper to believe that 
fljrAna apprehends IndurablUty of all ( objects ) by means o< 
anatnUna from Its ovn self and scope Because, anwr^ina b 
proper only with regard to the c^ablbhment of exbtence 
etc. (1676 ) 

^ Jifti 

lift tjPreJift ^ imT5 ftfR f 


ftrorF'n^n^sft Rmit ^sft ^fireii, pW ^ ^ 
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5riH5T%^ 1 ^f| 

€t d ?im ^#dTiT^5 f ^^T- 

HR^m, ‘‘ ^ qsr; ^f2[q=q’ 

^TR ^TTR, fq?r^, ^qf ^ fqqqMf r%^^R3i^?{- 

R^nqrqq irq ^ l lR^q%T^ =q 

mfqRf^, t^qiHT^: ? i 


RfqqqT5qRr^qr?qfqirRTfl[^n!Tfq ^ 

qqift— qqrsfqf^q ^5n?qi?qfq ^tRR ^TIR, qsn =q ?TT|T7qt 
T^^, t^q?F^sf^[ fRRqqr R?TR i^; qqi 'qit R^qq^ 
^qRfRTR qfl;TqT^ wqjT t^(q, irq g^qf ^={^ ?jforqjgT ^ 
^qNMMT^qrdT^q I qq: 

m '^'TR^qi^T?^ ^qrqq^q, =q’^ ^qiRRqft 

3 ^^Rmq%q I f%2q, 

qR^q?!^ ?5Rq5qt qrqiR^, qqRqn’^j^ 3:q)[^ fqqq^qrd i 
’Tfq fl Rfqqq fqq^R qq^qgfqqjqf fqi%q ^ 

qqrPTT^q^q Rmq^temqf^:, 
^ %q fR> fqqq^ q R^Rq^ur qqfq^ qqRqjT^q 
I ^ ^ H^qUrqilur ?I ^^,,. 

sigqRiiTq^;^ ^^m^'^qqqTfqm I1 \^c (?^vs^) || 

.n Z °~Z ‘■“■'-"g object, on 


Pramatr,v,jnana though W.fa and resort, ng to only 
one Mana ,s able to recognise han, tata of its own self as 
well as sphere For, just as the knowledge that we are Ua„,ll 
as our msoj/n ,s feamto ,s eourmon m other oases also a^ 

^o ooo^-aered 
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fmft ! ^ 11 tRo ( ) II 

D O — PramatnjMTUi (ftothcntlo knowlodge ) n r®*tnotod 
to itB ovn self tnd Mope It is destrojed immediately after 
its owQ prodaeboa, So it ooold Dorer aDderetaod a number 
of attributes e g tranertorinoBB lobJeotiTity and senie of 
bappmeas muery eto related to the vuoytx (lobjeet) of tnynona. 

Wfm 3Tf i 

cT ft R 3ai)iTi[«iui ^ ^ ^ i^ft| ig |gil iiiHcn 

Qinhl|ja sawabhai^m jal ya mal savbayflmiroflnSo I 
Tam pH na [aonamanam {irtfani sattaWddbTo ii 128 II ( 1676) 

[ ’nN;^ 'T *tfin i 

arft =T »mtsgptR II ii ( ) 

Grih^tytt aarrabhangam yadi os matih STamayaDiimAQat \ 
Todapi na yato nomauam yuktam BattadinddbaQ d 128 |l ( 1676 )] 

Trans — 128 Again ft Is not oven proper to believe that 
vyrHina apprehends lodurabtUty of all ( objects } by means of 
anumSaa from fts o^v^l self and scope. Because, anus0na Is 
proper only with regard to the e^ablbhment of existence 
etc. (1676) 

q qfti 

qft ijPreqft ^ qqr? ftfrt qawtir l 

pqTT — i ‘ttn'i qqfii — 
gfJrei, >re q rm iqgi TMU'^M ft 


3 nt ^5Wf-“a arft =15^ q q^wiq^i tai f PTO" 
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Hmm, ^ ^^i 

^?| ^ %^Tr5fiTN5T^5T^ =^ f ^^-3T?^- 
fRlf^ ^T^, fq?I^, ^qf =q f^qiaif ’E^fW^R3T;T^- 

q:# ^ I ^ 


^^^T5?lRT^qT?qfqfRTf^^rT!Tfq 
WSfqf^ gsiTRFqfq f TiTlfn W =^ irflq^ 

R?Rr qqT =qTt ^hr:, 
^qJT l^fg, irq ^"^qr 

I q^: 

mi ^'iR^qt^qRlt q» 

3r^q%Tq g ^ \i^TRq%q I f% 25 ^ ^ ^^q- 

qrqq^fq, qqrqqq^j^q fk^^m \ 

^fq fl ^fk^^ ^^^V^ fqf^ ^ qi^ 

^q^qq:fqq^, qqi ^qi^ 

q =qqqf^, fqqq^ q R^fe^OT qqfq^ qqRqjR%q 

J^^^qqqig; I q q qy ^^qj ^ ^ ^q. 

SISHRq^q g^T^^^qqqy^fq || ,j 

m thfs l 7 -” “‘>J-‘.on 


Pram<^,mjnana though fa„.te and roaortmg to only 
one aluMana ,s able to reoogn.ze faaa.tea of its own aeiraa 
well as sphere For, just as the knowledge that we are hanT 
as our msaya, ,s i.an,fo .s eommon m other cases alt 
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The argument etatod abore is not oorreot. Svav\»a^ 
numona can be applied only in oase of eaubluhing the enstenee 
eto of other tn^nonof and and not othenrise Just 

ai in case of tabda eto whlob are not accepted as exlitent, 
one eonld not eatabliBh propertlca like by reaaon of 

their mere oonitraotlre utility ao in thU onae aleo, propertieB 
like JaarxUaia ooutd not be proTod to exiBt in objects vhieh 
are not knomi at all 

Moreorer vyriana which iB aaid to be ifonvba and eJaUtM*' 
hana ii not able to underatand whether there are other jf^ncu 
and v%fayu and whether those ynunoi and vtfayai poBie»B 
the property of prodooing jnana of lU own self and sphere 
So if BOoh puma oouW not be produced and )f the object* 1“ 
whlob ktaraioG la to be established are not known bow coold 
ibiomjbilS be prored to exist at all t 

Ac this point the opponent may argne that existeno* 
eto. of other could bo estaUUbed by the help of nc 

rtf^numima. One would say in this case tbit Just as I 
exlbt and my v^a^ja exibts oiber end theirnfaytu also 

exist and just as I and my eifoyo ore Lxitftia other jfSnai 
and their ruayor are also ktarpta Thus existence ai well 
as ibtmtfcatfl of all the objeots could easily be eatabllshecL 

The aboTc objection is entirely rallacious, Jnaaa which 
npprehendi Ktiwiaandain If not able to recognise eren 
its own self after iti prodnetlon on account of Its being 
htufpbx — as good as dead. Thu* when it U not able to 
reeognUe its own self how can it peroeire that there are other 
juanot and their n^yos alsot Snob indorable jnuna does not 
recognise Zjoiiifaila of its own nfxya because aoeording to them 
that juma and nwiya Tanlah within equally short time If 
that jtttina aarertains the laandmln of Its own to«oyn from 
its disappearance within a short time before the jnttna itself 
dies away then and then only wonld the Imimkata of Its 
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v%s(xya be recognized by it But thiH argument is not accepted 
by Bauddhas They believe thatynana and its visaya disappear 
at the same time after being produced for a moment 

Moreover, according to Saugatas, ksamkatd is recognized 
neither by means of self-perception nor by the help of percep- 
tion by sense-organs, but by means of anumdna only 

3 HI I i 

Janejja vasana u sa vi hu vasitta-v^anijjanam l 

Jutta samecca donham na u jammanantarahayassa lll29ii ( 1677 ) 

II \R%\\ ( ) 

Janiyat vasana tu sapi khalu vasi-vasaniyayoh i 

Yukta sametya dvayorna tu janmanantarahatasya 1|129|| (1677) ] 

Trans — 129 Again, the opponent might argue that desire 
could understand sarvaksanikafd , but that also is in fact 
proper ( only ) because it is related to both— one that desires 
and the desired ( object ), and not in case of that which vanishes 
soon after ( its birth ) ( 1677 ) 

^ 

1 WqR^fTRSRf : I f%2^, 

mfi{ ^ ? i 

^hR^R’I ^ I 3 II ( ^^VSV9 ) II 

D C — Here, again the opponents may argue that the 
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The argumoDt btMod above le not oorroot. 9ranf>^ 
nunuma can be applied only in oase of establiBhing the enstenoe 
etc of other vynantu and vi«qkij and not othervue Jmt 
Bi m oaee of tobda eto wbioh are not aooepted ns existent, 
one ooold not estaUieh properties like antiyata by reason of 
their mere ooDStmotlre utility to in this onse also, properties 
like kaatnlcUa eoald not bo proved to exist in objects whMh 
are not known at all 

Moreover vyriana wtuoh U said to be and eJSlam- 

hana is not able to understand whether there are other jhaiteu 
and etfoyoj and whether those jtianat and nfoyai poeieis 
the property of produolng jnana of its own self and sphere 
Bo if Buoh jnana oould not be prodneed and if the obpeots In 
which JaafaJtaia Is to be estabhsbed are not known how ooold 
hmroiaGi be proved to oitst at all f 

At this pdnC tbo opponent may argoe that existenee 
etc. of other mpiaiHu could be osUhllBhed by the help of rt» 
rtfo^nurni^ One wonld say In this oiso that Just as 1 
exist and niy rtfoyii exists other yimmi# and their rtfngros also 
exist and just as I and my vifayn arc Itarjiia other jnonas 
and their tnaayas ore also k$atpLa '* Thus existence as well 
os ^birmintn of all the oideots eoald easily be establisbed. 

The above objection Is enUrely fallacious Jridna which 
apprehends fctivaisamtafa Is not able to recognixe oven 
its own self after ita prodaoUon on aeooent of Its being 
jbofjthr— as good as dead. Thus when It is not able to 
recognise its own self how can it perceive that there are other 
jnanat and thelrtnfoyas also! Sooh Indurable ^iibna does not 
recognize h*antlo/o of its own rtfiyo beoanie aocording to them 
that ^ilana and civiya vanish within equally short time If 
that jrl<i>u( ascertains the IsatiHata of Ita own nvryo from 
ita disappearance within a short Ume before the j/tona Itself 
dies away then ond then only would the Immiata of Hs 
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visaya be recognized by it 33ut this argument is not accepted 
by Bauddhas They believe thatynanrt and its vtsaya disappear 
at the same time after being produced for a moment. 

Moreover, according to Saugatas, ksamiata is recognized 
neither by means of self-perception nor by the help of percep- 
tion by sense-organs, but by means of anumdna only 


3 nr I i 

fnt 3 3 

Janejja vasana u sa vi hu vasitta-vasanijjanam l 

Jutta samecca donham na u jammanantarahayassa lll29ii ( 1677 ) 

^ 5 II II ( ) 

Janiyat vasana tu sapi khalu vasi-vasanlyayoh i 

Yukta sametya dvayorna tu janmanantarahatasya i|l29ll (1677) ] 

Trails— \19 Again, the opponent might argue that desire 
could understand sarvaksamkaid , but that also is in fact 
proper ( only ) because it is related to both— one that desires 
and the desired ( object ), and not in case of that which vanishes 
soon after ( its birth ) ( 1 677 ) 

^ ■Rf^nr 5rT?nf^, 

^ 

I i 

^ ^ 1 1 

1 1 5 11 ) II 

D C — Here, again the opponents may argue that the 
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earlier moments of apprehension create saoh a desire donng 
the later moments of apprehension that ir^ means of that 
doBiro eren a htatuk^ ey#i3no hanng only one support is 'able 
to apprehend other jnanat and them nfoyai haring existenoe 
transitonnesB etc as their qoahties Oonsequently there is 
no barm in belienng that all ot^ts are iaat^ika 

But eren that la not oorreot. For vasana in the aboro 
case eouM be applied only when it is related to vasaia and 
eaaontya and hence it eoold not be apphed to the knowledge 
that raniahes immediately after its birth. Again m accepting 
the avoitJiSna ( retendon ) of ea<ya and eafoto connected 
together itamixUa itself would not exist. Amd is that vStana 
hamia or a hamka 1 It it wore Jaanxia it would not be 
able to apprehend «tzrt>abandat3, and if it were 
the rery propoeltwn that ererything is hanH'i would be rwlated. 

So the theory of BauddfKU that ererything is 
does not fit in In any way 

Thus haring refuted the opponents riew the Acorya 
now illustrates bis own 



BaliuvInnanappabha\o Jugovamancgotlhaj'fl’havcgnssa i 
VfamanavalthJl vfl paduccavHllvIghflo \il n 130 ■ ( 1678) 
Vfain6nokhaTdvtn3se dosh icciAda)’o pasn])anti i 
Nn u VhI>'a5nmbhIIyocai)'n\innftnaniajQmra! ilvnmmi fll3li (1679) 
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Tassa vicittavaranakhaovasamajaim cittaruvaim i 
Khaniyani ya kalantaravittini ya maivihanaim 11 132 ii ( 1680 ) 

^ m II II ( ) 

^ 11 II (?W) 

#1^ ^ ^ ?Tf^’^T?Tn^ 11 II 

Bahuvijnanaprabhavo yugapadanek&rthata’thavaikasya i 
Vijnanavastha va pratityavnttivighato va ii 130 \\ ( 1678 ) 

Vijnanaksanavina^e dosa ityadayali prasa 3 anti i 

Na til sthitasambbutac'yutavijnanamaye jive || 131 || ( 1679 ) 

Tasya vicitravaranaksayopa^amajani citrarupam i 
Ksanikani ca kalantaravrittini ca matmdbanani || 132 ii (1680)] 

7>a/ts -130-131-132 If vijnana were taken to be ksana 
virmsl a number of faults such as production of many vijnmas, 
yielding more than one meaning at a time, or, one yielding 
more than one meaning at a time, retention ( avastha ) of 
vijnana, violation of the law of cause and effect etc would 
arise This would not happen only in case of jlva, having 
vijnana which is sthita { settled ) sainbhuta ( born ) and cyata 
(dropped) being accepted (For), it manifests various (types of) 
intellectual forms that are bom of various types of diminutions 
and relaxations and that are ksanika as well as permanent 
( 1678-1679-1680 ) 

'r|*rt ^RTR 51^ ^ 
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eftriler momenta of apprehenstoD create sooh a deaire dnricg 
the later moments of apprehension that bj means of that 
desire eren a haniJt^ vtjnana haring oolj one support is 'able 
to apprehend other jnanat and their rifaycu hanng ezlstenoe 
transHoriness eto as their qualities Consequently there is 
no harm in belienng that all ol^eots are ktamia 

But eren that is not oorreot. For vamna in the abore 
case oonld be applied only when it is related to x>isaia and 
eoaantyci and henoe it oonld not be applied to the knowledge 
that ranishes umnedlatety after its birth Again m aooepting 
the ovaMana ( retention ) of roayo and eoiota oonneoted 
together hamkata itself would not exist. And is that eoaana 
-bantia or a-taanda t It it were kaamia It would not bo 
able to apprehend itzreabaqiiota, and if It were o-i*aailo 
the rery proposition that ererything is bontH would be riolated. 

So the theory of BauddJuu that ererything is hamia 
does not £t in In any way 

Thos harmg refuted the opponents riew the Aearfo 
DOW lUostrates bis own 
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Vtmllnfl\altha vi, pa^uccQ\Ilti\Ij.hflo vfl | 130 i ( 1678) 
VbmUnalluuUNlnllsc dusH kxAdayo posajjantl i 
No u tlibasombhllyacaijTiN'lnnilnafnoynmmi piomml iiISlo (1679) 
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I ^ irf^fq^TR^ ^-sqf^-TT^riqqkfq- 

SissqTR I ^^qj^qrfqqj^ 

%q^fT5TTq5[«ir^q% scs-qf^ifg il ( \^€o ) \\ 

D. G — If jriana were taken to be Isamka as stated before, 
a number of dosas would get in, in the following manner — 

1. In order that all the objects that pervade the three 
worlds, should be recognized, a hsamkaidr-vadtn ought to admit 
that all sorts of jnanas are produced at the same time and 
the Soul that rememebers the objects in which those jnanas 
are produced should be taken to stay on permanently. Other- 
wise, statements such as “ Whatever exists is all hsamka ” 
" All hhdvas are hsamlM ” etc that established sarvahsamkata 
would be futile 


Moreover, when more than one jnana are accepted, the 
original theory of clavijnanasantah has also been violated. 

2. Again, if Isanavijndna were accepted, another fault 
would also crop up In this case, one and the same vijnana 
would be able to recognize all the objects that exist in all the 
the worlds But this could never happen, nor be believed 


3 In order to recognize a number of objects v%m~ana 
must be taken to last for a long time. As a result of this 
^ynana would be able to recognize the Uamkata of all as 
they are hamka also But believing so, the Soul which is 
known as nothing but mjnana would have to be accepted 
and It would go against the original proposition ’ 


4 Again, if the production of many were not 

accepted, there would be violation oi p, ahtyavrm When ^ana 
IS not anyhow apprehended in the state of ^rya, Bauddl^ccs 
caU It the violation of pratUyavim. As the production of a 
depends upon a larana this would gives nse to dosa 
It Baudhas were to accept this, processes such as that of 
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05^ 3^ at 

aPre^’’ ‘‘ijPi€T! ^ “ fta^aRi at awit " 

ataiPiibmlJjRniA aap^^I3, a^waait a <^aa':aiauaR t;i i 


sw, aforf: 


[at-'lLULSSIftlLLlClitlULlif 


jaat ai i “ [^ w nwia^ai a ftr ’’ a^, aaaat 
aaaaai, ftaiaaaraw ftaHiataiiwjaajaim aaft i ^a5% 
aaft-fag H<rMMVMai»aiaij tsaaa nti;*aa. , ta a^ atar aai 
€laa«(Ma<afaaaMf ttaam aaali i Mi aa a-feftRi at ait 

ataa a ift anaamfa* afif a^tanftftaiai 

aiatft 1 ^aaa aaaa^— roa aiftwifiaa wt w ifti ai(ta*aft 
ftft aia^i a jai ^rafaaarat winaa«a%Ri, ?tta ata 

aaifi I aa ft taa<Km(t i aari, apd)aw+tlMift«wmaai 
aftaraia^aty araaTsT^aaiat i aap^aat a aft 
aift^ifaf^aaftaiai aaiftft i ag aft ftfiaaa aaftara aa 
atai aaafft, aft aaiflataiaaa^t^aiii— “a a fttfaift" 
a raaaai^aaat ^ftsa^aa^aaia at aftn aaafta i *Eaat itft ^ 
ftaatijaagaftaiaat — ^afiar a»aaaaaiftaaai saftn^ 
aatta aij^iWParja! 'itaatta aji ftaa a^ftfit ipaa 
?wti 1 a ^a i au a ttai i a «aa afta^rs aftaTataTaaaaar*3a 
aaaaara aai^»a a anRna aft a aitft ii 
II 

ft^ - a ttft a wa ftaiatft a i aiiftaaiP i aw atw 
^laaaaaai aatft i «a<iarf5r t ^aaa — ftftnt ftsat aftaiai 
araaataaa^aal aiaift, aa i^a i;awt“in«aft4«at(t»an 
ftPia»iilt I aar, Mala».iaa r aftretft, ic«awaT b ftiawia. 
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D. Q — If jnanaweve taken to be Isamka as stated before, 
a number of dosas would get in, in the following manner — 


1. In order that all the objects that pervade the three 
worlds, should be recognized, a ksamiaiarvad%7i ought to admit 
that all sorts of jnanaa are produced at the same time and 
the Soul that rememebers the objects in which those jndnas 
are produced should be taken to stay on permanently Other- 
wise, statements such as “ Whatever exists is all ksamha ” 
“ All hhdvas are ksamla ” etc that established sarvahsamkatd 
would be futile 

Moreover, when more than one pidna are accepted, the 
original theory of ekavtjndnasantah has also been violated 

2. Again, if Isana vijnana were accepted, another fault 
would also crop up In this case, one and the same vijndna 
would be able to recognize all the objects that exist in all the 
the worlds But this could never happen, nor be believed 

3 In order to recognize a number of objects, vijnana 
must be taken to last for a long time. As a result of this 
vijndna would be able to recognize the ksan%katd of all as 
they are ksan%ka also But believing so, the Soul which is 
known as nothing but v%jnana would have to be accepted, 
and it would go against the original proposition 

4 Again, if the production of many mjimnaa were not 
accepted, there would be violation of prat%tyavrtt% When 1^7 ana 
18 not anyhow apprehended m the state of Tcdi^a, Bauddhccs 
call It the violation of prat%tyav7 tti As the production of a 
ia? 2 /a depends upon a A^rana this would gives nse to dosa 
If Baudhaa were to accept this, processes such as that of 



180 


Jlnabhtdin GU91 1 


[Tho third 


remombenog the past Inoident eto wcmld be abolished. Again 
if the aoal which is the abode of knowledge snob as a nnmber 
of past alloaiona eto. were belleTod to hnTo been related to 
the jxirwwma In the form of vynana then alio the law of 
pratityavnUi would be nolated For beliering so the Soul 
la token aa related to the pam^ma, 

ThuB m oaae w^nona U aooepted as tfanifca, all the abore 
mentioned fault! would oriae Bnt if the Soul posaeaiing 
vynana which li prodnoed anyhow in the form of Babetanoe 
or in any other now eqmTolent form and whwh baa already 
oeaBed to exut aa vtjnana the fanlta ennnmermted above would 
never anae This proreB that atinan that baa utility itablhty 
and pcodnotivity for the Bake of all vyavAara la ondoubtedly 
dladnot from body For anoh an otmon poaieaaeB varioua 
matyi^nabfudcu prodnoed from wIoqb types of dinunotiona 
and relaCLhone of the mot^^nano haelf These hiudai are 
Jbao^tbi on oocoont of tbelr vmverug nature and they are 
everloBting on sooonnt of their eubetaotiality 

Again by means of unplioation the bouI manifeBta varlona 
types of ynona e, g sneta ( BBoertalned by Intellect ); a«Ktt» 
(applied by intellect ) and fnonoAyxjrydya (mental perception) 
etc, are roipecnvely prodnoed from the knowledge aaoertamed 
applied and poroeived by mind. J8^-181-l82 (167^1579-1830) 

The Aewoia/nano or Abeolate knowledge la attained only 
when bU its interruptioua are warded oft 

II 1^11 II ( t^cl ) 

Nlcco santlno aim sawfivamnaparisamkhae jam ca I 
Kevnlamudlyam kevalabhftNcnanantoinavigappain b 133 0 (1681) 


[ ftwi nqf I 

11 II ( ) 
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Nityali santuna esam sarvavarana pansamksaye yacca i 
Kevalamuditam kevalabhavenanantamavikalpam ii 133 ii (1581)] 

133 They ( matijuanadi vidhdnas ) have a perpet- 
ual continuance ( mtya sanfana )-in the form of samanyajmna- 
which being free from all interruptions is said to be anania 
{ endless ) and avikalpa ( illusionless ) Ke\>ala (Absolute) exists 
by (virtue of ) its Ksvalabhava { Absoluteness) ( 1681 ) 

^ ^TfgirT?ITT^T^RTlTfq^fq^frR- 
I 

II ) II 

D, C — The aviUsitajriana w samanyajnana of an object 
18 the only everlasting offspring of its various expedients like 
cognizance of memory etc But the Absolute cognizance which 
IS said to be ananta and avilalpa by revered preceptors is 
attained only when it is free from all avaiaiias. Thus Kevala- 
jiiana is avilalpa ( * c positive and illusionless ) because it is 
ananta ( endless ) because it lasts for ever and concerns the 
infinite object ( ananiailha ) 1681 

Here again Vayuhhuii raises .i duubt and the Txrtbanlara 
removes it — 

^ 'SIf ^tl5[5lt ^ gi I 

^ , ’Tlqn! 3 ?1I 

So jai dehadanno to pavisanto va mssaranto va i 

Kisa na disai, Qoyama ! duviha’nuvaladdhi u sa ya 11 1 34 n ( 1 682) 

Sa yadi dehadanyastatah pravi^an va nihaaran va | 

Kasmad nadr^yate Gautama I dvividha’nupalabdhistu sa caiil84ii(l682) 
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remembeniig the put moident etc wonld be aboUihed Again 
if the seal which u the abode of knowledge moh as a nomber 
of put allaslonf etc. were beliered to hare been related to 
the jwnnoma in the form of cynonn then also the law of 
pruiityavnttx would be noUted For behering lo the Sool 
ii taken as related to the ^lormfltna. 

Thus in oau vynBna is aooepted u i^nika all the abore 
mentioned faults would arise But if the Soul poueasing 
vtjiiana which Is produced anyhow in the form of sobetanoe 
or m any other new equiralent form and which hu already 
ceased to exist u vtjnana the faults ennmnerated abore would 
nerer arise This prores that otman that hu utihty stability 
and produotirity for the uke of all fyotwAoro jb undoubtedly 
distinct from body For such an otman postesses rariouB 
motynanaJAsdai produced from ranouB types of dimlnirtkins 
and relaxadona of the motynafwi itself These are 

hamia on account of their warenng natare acd they are 
ererlastiog on acooont of their snbstantiahty 

Again by means of Implication the soul manifeBts ranous 
types of yn5m» e g sntta ( aseertnined by intelleot ) owtti 
( apphed by intelleot ) and manoAporyoyo (mental perception) 
etc ore respectlrely produced from the knowledge ascertained 
applied and poroeired by mind lSO-181-188 (187&-lfl79-l®®0) 
The Kcvaiajnano or Absolute knowledge is attained only 
when all its interruptioDB are warded oSl 

yfliuTi ft' 5f I 

II II ( ) 

Nlcco santflno sim sawflvamnapansanikhae jam ca I 
Kcvalamudlyam kcvalabhftveninantamavlgappam tj 133o (168!) 

[ icrt ytiTiwiRiJiiti 1 

ii i?? ii ( ) 
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Nityali Santana esam sarvavarana pansamksaye yacca i 
Kevalamuditam kevalabhavenanantamavikalpam n 133 ii (1581)] 

Tiam.— X?)?) They ( maiijnanadi vidhanas ) have a perpet- 
ual continuance { mtya sanfana )-in the form of sdmanyajnana- 
which being free from all interruptions is said to be anania 
( endless ) and avikalpa { illusionless ) Kc\>ala (Absolute) exists 
by (virtue of ) its Kevalabhava ( Absoluteness) ( 1681 ) 

i 

II ) II 

D C — ^The avnesiiajnana or samanyajriana of an object 
IS the only everlasting oflfspnng of its various expedients like 
cognizance of memory etc But the Absolute cognizance which 
18 said to be ananta and avilalpa by revered preceptors is 
attained only when it is free from all Ttvaianas. Thus Kevala- 
jnana is av%lalpa ( % e positive and illusionless ) because it is 
ananta ( endless ) because it lasts for ever and concerns the 
infinite object { anantai lha ) 1681 

Here again VayubhuH raibcs a doubt and the Th'thayihara 
removes it — 

So ]ai dehadanno to pavisanto va nissaranto va i 

K.isa na disai, Qoyama 1 duviha’nuvaladdhi u sa ya 11 1 34 n { 1 682) 

Sa yadi deh&danyastatah pravifian va nihsaran va | 

Kasmad nadrSyate Gautama I dvividba’nupalabdhistu sa caiil34ll(1682) 
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remembonog tbo put moidont eto would be abolished. Again 
if the soul which ia the obode of knowledge aooh as a number 
of paat alluilons eto. were beliered to bare been related to 
the ^rwwmo in the form of vytiana then also the law of 
pmtUyavrtUi would bo riolatod For behering so the Soul 
IS taken as related to the jKzrv^ma 

Thus m case vi^nona Is aooepted as L^ntka, all the abore 
mentioned fault! would anse But if the Soul pouesamg 
vijii^na which Is produced aojhow m the form of aobstanoe 
or in any other new eqalralent form and which has already 
ceased to exist as vynana the faults ennomerated shore would 
nerer arise This prores that atman that haa utility stability 
and produotmty for the sake of all tyavaJiara is undoubtedly 
distinct from body For tuoh an ohnon posieues rarious 
mcUijiianabhtdat prodooed from rarionB types of dlminutioas 
and relaxattone of the mahjrZna itself These Uiedm are 
hajtika on accoant of tbelr warering uatore ond they ore 
ereriastiDg on aeoouat of their sobetautiallty 

Again by means of Imphcation the aool manifests rsoous 
types of ynana e. g truia ( ascertained ly intellect ); avadit 
( applied by intellect ) and manoMpaiyaya (mental perception) 
eto are respcotirely prodaoed from the knowledge ascertained 
applied and peroeired by mind 130-181-183 (1078-1679-lfl&O) 

The Kooalajnana or Absolute knowledge is attained only 
when all its interruptions are warded o£ 

ii ii ( ) 

Nlcco santfino sitn sawflvarannparisainlchae lam ca I 
Kevalamudlyam kevalabbavenflnantamavlgBppani i 133 a (1681) 


ii m ii ( ) 
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Nityah santana esam snrvavarana parisamksaye yacca i 
Kevalamuditaui kevalabhuvenanantarnaviknlpam ii 133 ii (1581)] 

Tiaiis.— \Z?> They { maiijnanadi vidhanas ) have a perpet- 
ual continuance ( nitya santana )-in the form of samanyajnana- 
Nvhich being free from all interruptions is said to be anania 
( endless ) and avikalpa { illusionless ) Kevala (Absolute) exists 
by (virtue of ) its Kcvalabhava ( Absoluteness) ( 1681 ) 

1 

u ) ti 

D, C — ^The aviUsitaj7iana w mm’anyajnana of an object 
IS the only everlasting offspring of its various expedients like 
cognizance of memory etc But the Absolute cognizance which 
is said to be ananta and avitalim by revered preceptors is 
attained only when it is free from all Tivaianas Thus Kcvala- 
jiiana is avilalpa ( i c positive and illusionless ) because it is 
ananta ( endless ) because it lasts for ever and concerns the 
infinite object { ananim tha ) 1681 

Here again VayublhTut ruibes .i doubt and the Ththanlaia 
removes it — 

fit Stf fit tRfifit ^ gt I 

#RT 5t , fitVtt! ^ftS^TOt% 3 ?tt 

So jai dehadanno to pavisanto va nissaranto va i 

Kisa na disai, Qoyama 1 duviha’nuvaladdhi u sa ya ii 134 n (1682) 

Sa yadi dehadanyastatab praviSan va nibsaran va | 

Kasmad nadv^yate Gautama \ dvividha’nupalabdhistu sa caiil34||(1682) 
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3TO3Tt ^ I 

ggw i^i'ayuiW) n ii 

Asao kharasangassa va sao vl dDrfllbbflvao bhlWyfl | 

Suhumfl muttatlanao karamfimigayassa jivassa n 135 n (1683) 

[ !ra3i ^ritsR i 

sjpnsq^! irfiro ii ii ( 

Asatah kbartfcmgaijflTt Mto'pl dfiAdlbhaTato^bibiU | 

S^fasA DaOrtatraUh kArmaoogatsya jtruya 1 185 | ( IflBS ) ] 

Tra/is — 1S4-135 H Ihe Soul b (Ufferent from body hew 
is ft that ft b not perceived while entering (the body ) or 
baulog forth ( from h )? 

But again 0 Oauiama / ooo»perceptlon ( omjpalabdAi ) 
fa of two types Non perceptJoD of a non-existent object 
like a kharaJrnga and Z. Non-perception of an existent object 
by reason of fts (distance etc. Non perception of the 
which fa karmS/uigata fa due to fts exqubfte fonnleasness 
( gnkim&m&rt^itva ) ( 1682-1683 ) 

Jlf^ ^ Mrft f I 

iWt 5T I ^ — qr qrgro 

w I 5 qqft i 

q iw%> qqr 

|PiC 

qpTpqr^'t arOnriT^, qmr 

t qfiRrat, ^ h h ft m i 

qqr ^ i 
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I f^i%5rfHjTich^ig; i 

1 ^s^sTmri^rJTt ^ij 

Stm^fi^l^ 51^^93^511% t 1 [^ 9K^<ITI9^ l 
^v^^ 9?n95rT^wqTf^Tg'ira?R^T5i?9f^ifTJnd; 9^s':q5q- 
\ %qH'T9TaTi9^l si^qi^r^ 

?TtW9T%9t’TT^raf%fT^: I 

9?5n^g?Rftf^n%R5r^^999: 99T9’^3'T^- 

I 9dTHi% I iln2[^rfird;9l«ns?WT^9; 

I 

^^i^9TT^r^^TS^[T^T^l'<??3^^9T93q^I^: I 3T?n^THTId[^^I^5!T- 

9T^%^9i95q^f5'q: I ^mqfqq'qjq^^ ^^l fq^5T^9T95^ 

1 9dm^TOT^qjfq^(rf9R’qTS5q^l5iq: I 

wif^oit q>T9TO 5 

l qj^ strh^ 

sgq^fsqs, mi ^ %^1 9 Tm- 

II ) 

D 0 — Vayubhidi — If thib boul is different from body, 
how IS it that it IS not seen entenag or issuing forth from 
the body like a caUika ( sparrow ) from a ghata ( vessel) ^ 

Bhagawan — Because of the two-fold anupalc^jdhi, 0 Gautama' 
the Soul IS not perceived These two types are —(^1) Anupalahdhi 
of a non-existent object e g a, Lhaiasinga ( born of an ass ) 
and (2) Anupalahdhi of an existent object. 

Now, for the non-perception of an existent object there are 
twentyame reasons 

1 . Atiduratva{ Extreme remoteness ) — ^Places like svarga, 
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do exiBt. But u they are extremely remote they are not 
percelrable 

u. AitManntiar^'j ( Oloae nomity ) — Oertain objects like eye- 
lashes and secretion of eyes tboogb existent cannot be 
seen on aooount of their oloae noinity 

m. Ati$avJtfm*/a ( Kxqmaite doeneis ) — Paramarxu* are im 
peroeptible beoanee they are exquisitely fine These 
paraoiofttu are so minote m form that they are not 
peroeptible eren to the niaked eye eren thocgh they are 
ooDsklered to be enatent. 

IT MajibnaPdilKana ( Inetabih^of mind )— Sometimes eren 
a nturta oigeot is not apprehended by reason of mono 
noKuOiana or the mstabihty of mind as in the case of 
an insane utam 

7 InduytipoXtUwi ( Dullness of senses )— Non perception 
arises a[ao when a sense or senses are benombed «.y 
a deaf man. 

71 . Maitmandya ( Dullness of ntelJeot ) — Certain subtleties 
of the saitms are always onB^wJoMyrt to a dull witted 
man due to his motonam/yo. 

Tiu ^ioiyatra ( ImpoasibiHty )“-OQe onn never see his own 
ear head or back as It is ntterly impossible to do so 

riii Avaraiio ( Obstruction )—Wheu eyes are oorered with 
bands or when bands ere ohsoured by means of a mst 
or a wail it is acarauja Chat csosei non perception 

II, /ItiAi&Anrrt (Predominance )— Predominance of Sun in 
the sky makes the stars oitupolohAya on a BaD*farigbt 
day 

I. SoiTvIuya— •( Coiumonnoss ) When beans are mixed with 
beans of the same quali^ there is Don-aprohenskm of 
beans oning to the famanyatra present in both. 
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xi Anupayoga ( Lack of Attention )— When an object is 
touched by a particular %ndr%ya, say, Rupee ( the sense 
of eye), it is not perceived by the rest of senses because 
of their anupayoga to the object. 

xii Anupaya ( Want of Means ) — If a person wants to 
take an estimate of milk (contained) in a cow or* a 
buffalo by means of smga etc, he can never do so 
because there is no such means available 

xiii Vismtt% — (Forgetfulness) — An object pei’ceived before 
becomes anupaldbliya afterwards by reason of vismrti 

XIV. Dutagama — ( Wrong Instruetion ) When an object like 
gold IS presented in the style of a forged edict, it is not 
recognized in its true form, because there is du't'upadeaa 
or wrong instruction as regards its form 

XV. Moha ( Delusion ) — Objects like jiva do exist, but they 

are not perceived due to inoha ( on the part of those 
who try to perceive them ) 

XVI Vtdarsana ( Absence of Sight )— is the absolute cause 
of anupalohdh% m the case of blind persons 

xviii Vticdra ( Loss of Health ) — Mostly, it so happens that 
things that are once perceived are not apprehended in 
later life on account of vikai as like vdrdhakya (old age) etc 

xviu Akinya ( Want of Action )— There is non-peroeption of 
roots of trees because of the scarcity of actions like 
hhuUianana etc 

xix Anadhigama ( Non-acquisition ) — Owing to the anodhx- 
goma oi sast't ah avana, the meaning of Sdst^as becomes 
incomprehensible 

XX. ima viprakarsa (Remoteness of Time)— Rsabhadeva and 
other T%rtha7ikara8 of the past and Padma Ndbhao^ future 
cannot be recognized due to the remoteness of time 
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XXL 5ra&Aapa vipraJaina (Natural Hemoteneu) — Thiogf Uhe 
nabhai and pisa\ are non-oognlxible hy reaacm of then* 
tval^^ava v%pinh:trfa 

In this way anupoloMA* of an existent objoot takes place 
in twentjHjne different ways 

So Jiva IB imperoeptible hke ixab\a$ doe to iti aouhiatai 
and $ artra being an awemblage of the Kaman jwmmanw 
la anupaldbhya bocanae of eoui^ya of a porojnoaa. 
Thus non-perception of the SonI and body U potithely 
the non perception of an existent object and not of a non 
existent one 

An argument may here be adranoed that ** If yon take 
iitoKifi to be existent how do yon apprehend its existenoe f ” 
The reply la — 

The existence of Stman le established by means of 
antenSao And hence its anvpali^>d}%\ is not the onypolo&dAi 
of a non existent olgoet like a JAarof'msro l»t H is the oa»*- 
paldbdJit of an existent olgeot like nabJuu and jwroowaa- 
Then the distinotion of Soul from body is eslabUshed bj 
the help of Fedatiaocino 

5CFnp;55 IH Wi 

Dehflnanne \a jie jamaggihotWIra saggnkflmassa f 
Veyavihlyam vthar™i dfinflLlpbalam ca loyarami it 136 i ( 1684) 

f The wo d Pi* a-rut-u k Lind of door aooording U> 8 af aeaoan>^ 
Tho do* ii called Pua probably beoanae it u Pi* a ( roddljli ) m 
oolom Tbe onitpaZaMAi of tbe Puo deeri may be taken to be do* 
to ita nahiie ot being ahraya far away fiom hnman habiladons. Tk* 
word howwTtrr *oeait ralbej impi pm a ban placed with •oMa*. If 
laad pti’aco mftoad of P » a it w nW ruit oxtr pnrpoa* batter — JV 
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^ ^ II II ( ) 

Dehananye va 3 ive yadagmhotradi svargakaiuasya I 
Vedavihitam vihanyate danadiphalam ca loke U 136 II ( 1684. )] 

‘ Trans— 136 Or, it Jlva is ( believed to be ) identical with 
deha ( the body ), then, ( obstruction of the ) rites like agnihotra 
( the worship of sacred-fire } for a person aspiring for Salvation 
and the reward of ihunificence etc ( ddriadiphala ) in the world 
prescribed by the Vedas, would be refuted ( 1 684 ) 

^ II ) II 

D C — O Gautama. ' If each and every s'artra is believed 
to be identical with jiva, the commandment of the Fcdos that 
a person who desires to attain Salvation should perform the 
nte of Agmhotra, would be null and void. Because, when body 
IS reduced to ashes by fire in this world, the Jiva being 
taken to be identical with body is also supposed to have 
vanished with the body. And then, who would attain Salvation 
when Jiva itself does not exist ? 

Similarly, who would be there to enjoy the fruits of good deeds 
like ddna when there would be none to receive them at all 1 

Vayvhh^i entertains doubt as regards the distinction of 
Soul from body by heanng the various Veda-padas bearing 
contradictory arguments Bhagavan Mahdvira interprets these 
Vedorpadas correctly and clears his doubt. 

f^tuTnotqonf or i 
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Vinn5naghanainam Veyapflyfinam lamattbamaTldflirto i 
Dcbanannam mannnsi t&nam at pflyfinamayaxuattho Dl37n (1685) 

IfRIwrft II II ( ) 

VijD&nagbiDtdiD&m Veda-patUoim tTamarthamaTidAn | 
Dsb&stDyam manjmss tefAm oa padinaiDa^marthai} Ill87a(1885}} 

Trans — \Z1 You not knowing Ihelrwl) meaning of 
sentences like “ Vlj&naghana " etc. of tBe Vcdns think that 
the Soul Is Identical wftb body But ( ca ) tbelr real Interpre 
tatlon Is thls.t ( 1685 ) 

#rtEr-%R«r;rmi SOT n?r<i 

I >ra lOT yflwi 

oti a ot 

I JSBiftrERjnrf&BTOTnft <? wift 

I iroirr-"BOT5T ffiwm 
ftgit B ^ wi #raiOTHi ” (OTift I 
Bft ^OTTOTRi ^nftftwOT sfhOT srftTRBfRi?; ^^OTlsft- 

^ II ) II 

D 0 — That the Soul itself i* vijnanaghana and that 
It Is disdnot from other bhitof bos already been disenssed It 
has already been said that 

Sartrataya pan^sto hhotasoipghato yarn ndyamonakaitrlkah I 
AdiTDstpradQiyaUkanitrat gba(arttt ynAca tatkarti sm udotinkto 

jlralj It! ■ 

Moreorer lenteDoes of the Vtdcu that prore Atman to be 
otirtba from bkvtas hare not been beyond 3 ^:>iir oompreben 
■ion. e. g 

f The eal isterpreiatmu of Mntenoet lik ^ •ta. 

hw olieodj been bUted oni diaoiisMd m the First Fodo. vuU V*. 
lKa-1066 
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" Satyena labhyastapasa hyesa brahmacaryena nityam jyotirmayo i 
ViB'nddho’yam pas'yanti dhirfi yatayab samyatAtmanab II ” 

In the same way, all Vcd<i-i3adas have proved that J%va 
IS aUrilta from hhutas Hence, you too, shall have to admit 
that the Soul is distinct from hliTitas. 

di uHoit <3tf f 3Ti ei: 

Chinnammi samsayammi jinenam jara-inaranavippamukkenam I 
So samano pavvaio pancahim saha khandiyasaehim ii 138 ll (1686) 

[ fs% ^ I 

^ JT^d: II ll ( ) 

Chinne samsaye jmena jani-maranavipramuktena i 

Sa Sramanah pravrajitah pancabhih snha khandika^ataih Iil38li(1686)] 

Trans. — When the doubt was removed by the 

Tlrihankara, who was entirely free from jara ( old age ) and 
marana (death), the saint Vayublmti accepted the Diksa alono- 
with his five bundled followeis ( 1686) ^ 


End of the Discussion with the Third Ganadhara, 



Chaptei TV 




Dtscusslcm wHh Ihe Fourth Qanadhara. 


^ 'iff'T arnrssf ^pjRTJiiH i 

ot ii il ( ) 


Te pawaie s&im Vyattu Vflgaccbal jlimsagfisam i 
Vecdml rta vandimt vandtttfi pajfuvfli^ i 139 1 ( 1687 ) 

[ 5tq imfeqrn oOT qapwft ft5wiT!ffq.i 

qqrfit ^ q Pqn r 1^0% II II ( t^<ra ) 


Tan pramjit&n fcratra Vjnkta igaoebati jiDaiakf4un I 
Vr*)inii mode TBodltr* pBryopMe || 1S9 I ( 1687 )J 


Trans — \39 Havtng heard that they ( L e, VTiynbhUil and 
ht5 follow mendicants ) had renounced the w’oiid, \ykia comes 
before the Tirihankara, ( He thinks ) “ I may go, pay my 
homage ( to the TirtUankara ) and serve him. ( 1687 ) 


STTflft _ 

;n^ ’I "frioi q ««<R<Tlui II leo II (t^cc) 


AbhaVtho )*a jmenam jfll-pirfl-monmavippamukkcimra | 

NSmena yn pottcna va sawnnnB virmdarislnam B MO H (I688J 

[ STPTTftw JTTft-irTr ) 

q^qr q qtqq q ql$q qTqfSqr ii ii ( ) 
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Abhasitasoa jinena jati-jara-mara^avipramuktena I 

Namna ca gotrena ca sarvajnena sarvadar^ima It 140 ll ( 168 1 ) ] 

Trans — He was addressed by his name and gotra 
( lineage ) by the Tirihankara who was free from jail ( birth ) 
jara ( old age ) and marana { death ), who was Sarvajna 
{ omniscient ) and who had (attained) complete darsana (1628) 

Bhagavan said — 

% wi^ 53^ I 

K,im manne atthi bhuya udahu natthi tti samsao tujjlia 1 
Veyapayana ya attham na yanasi tesimo attho 11 141 n (1689) 

^ ^STRlf^ 11 11 ( ) 

Kim manyase santi bbiitanyutabo na santiti sam^ayastava | 
Vedapadanam cartbam najanasi teBamayamartbah ul41ii (1689)] 

Trans.— \4\ O Vyaklal What are you thinking of? You 
entertain the doubt as to whether Blmtas exist or not But 
(ca) you have not understood the ( real ) intei-pretation of the 
sentences of the Vedas Here is their (real) interpretation (1689) 

sr^^r-JTjjnt^T f^:- 
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’’ g «TiinRmmiPi, i 

wit} h era#, ^ ^ Ifij 1 ^ 

I W m’nni! fpnrriraijir ^ ii W ( ) li 

D 0 — Thu J8 yonr quony- I>j tiio jxwojiAilfa# m. Prrtrf 
( o»rth ) qp ( w*ter) t^a» ( Sre ) fwyw ( air ) and oioi'a (ether) 
ezut or not I ThiB qaerty le based apon your misapprehension 
of certain sentences of the Vedas that are mutually oontradio- 
tory The sentenoes are — 

(1) *' Srapnopamam rai sakalamityesa bnhmaTidhiraq)tss 
r^eya^i etc 

(3) ** DySTS-pnthrt ” etc. and 

(8) " PrithTl-^eraU *po deratih ” etc. 

Your interpretabon of these sentenees ram thus 

All thm world IS nothing but a dream or illastom So 
one shonld honestly endecrour to know the BraMma whieh is 
the only pantmart^i^rainr a worth attaining 

Sooh sentences refate the existence of the fire elemeata while 
others like Dyat^ pnikwi and PrUJtset devata apo devoid 
establish the existence of those rery elements These oontradi 
oting sentences of the Vedas bare giren nse to yoor donbi. 

Keally Bpeakmg yoa bare not understood the real purport 
of the abore sentenoee. Here I gire their oorreoc mterpretatioa 
Listen to it 

g5|T f% i 

H ^ II lutt n (U^«) 

BhDeau tufjba sanki suvmaya-mlovamiim hojja ttf i 
Nn viyfirijiMtflhn bhnynnti Jum sawahfl jottlm i 142 n (1690) 
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BhTitesu tava Sanka svapnaka-mayopamani bhaveyunti i 
Na vioaryanianani bhajanti yat sarvatha yiiktim |1 142 |l (1690) ] 

^ ^ ra % I 

^ Traftf hrM II II 

Bhuyaisamsayao jivaisu ka kaha tti te buddhi i 

Tam sawasunnasanki mannasi mayovamam loyamiil43ii (1691) 

^ ^ II 11 ( iw ) 

Bhatadisamsayat jivadisu ka katheti te buddhih 1 

Tvam sarvasunyaSankl manyase mayopamani lokam |il43li (1691)] 

Tratis — 142-143 You entertain the doubt about the 
elements that they are ( unreal ) like dreams and illusions 
And when you question the (existence of ) elements (themselves), 
what to talk of objects like jim etc ? You being dubious 
about the existence of everything, believe the whole world to 
be ( as unreal as ) rtiaya ( 1690-1691 ) 

Rs#sfq 

g%g|- 

( ) 11 
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D 0 — ^Long-hred Fyoito ! Yon question the enitenee 
of Bhuku Jost M in a dream a poor man sees before hii 
own house moltltades of elephants and horaes or treasures 
of jewellery and gold bat ootaally he does not possess tbem 
and jast as under the Ulosion of the Indrajala precious thbga 
e g dishes ( mode ) of gold Silrer jewels eto^ or beaabfol 
objects e g parks flowers, frmts etc are peroerrod but really 
speaking, they are not eriating in the same way aooordmg 
to yoar belief hKiUcu like are peroelred by ns but as 

a matter of foot they are onreal and illosory like objects seen 
in a dream or an Indrajala Bat tbis belief of yonrs u 
absolntely un/onnded 

Again as yon bare a donbt m the existence of elements 
the donbt is boood to arise In the case of jtva p5po and 
jnmya also Becanso these objects are eontamed in the 
Tanous etiircM of rhe bkvta* themselres It follows there- 
fore that aooordmg to yon all Wtdos like and all 

padh-tJuu (objects) like ^(txiare a vtdyamana { non-existeot). 
This indicates that yon are sortwiimyatasahB and acoocdmg 
to yon the whole tJoirerse is jost’ like tvapiux viaya or 
iTidrajaia 

Now Sromana Bhagiwan MaJtSvira giTCS a nnmber of aign 
menti for doubts whKh FyoBa entertained In his mmd — 

sif fif-fSEHToriuaBiKlW) 


John ku^ na sao parao nobhayao nfivi annaoslddbl i 
Btiflvflnamavekkhao Vlyatta I Jaha dTha-hassatiara ||M4ii (1692/ 

[ ’nrr ft® H Ttat Ht<nret ftfti i 

t KTO I >nn II ?wa ii (KW) 


\athA kill nn sratAb porato nobbayato napyanyatab siddbib I 
BliaTaoImajwkiato Vyaktalyotha dlrglia-hrosToyobiil^^l' (16PS) 
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— 144 Accoinplishmeni of objects, 0 Vyakta f like 
( the accomplishment of ) lirasva ( short ) and dlrglia ( long ) 
can never be attained by means of itself, through another, by 
means of both, or through any other object ( 1692 ) 

I ^?T ^ to- 

^ 1 ^PT 

firs; I ^ ra’^ilr l 

^?r: J, tog to T%r?:Rf^%fj; i 

^s^sfq i ^ f| 

qp:^r% i qrqf^ 

qim ^ ^ i qii^iq ^ ^ 

qr^TO 1 3iq ?q^q^=qq^q; i ^vR^t* 

f^iiTJTO q’^s^r?^ f%qj?qqqfT^i 
ISP^sfq 

^TTqfftq; I qqifl— 3f^gqq^*q f[^ I 

f^q ^ tot, qifq ^q? 1 ^ ;T 
TO-^q^^: m.i I qq: to;, qqqq:, si^qqq^ 
qr^ q^^qjq^ qrqjftq;, q|^— 

q q ^ g|^ I 

q’Eqrq ^^q^r^iq^gjfl ? n ^ n 
TO 5[^i ^q TOqfq i 

q ^ TO5TTOT?. qq?^qq; 11 ? || ( ) 
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D 0, — ^Long-hfod Fyoiio I You qaeibon the enttonoe 
of 3}tvku Just u iQ a droam a poor man sees before hii 
own hcHiae multitudee of elephants and bones or treasores 
of Jewellorj and gold but aotually he does not posseis them, 
and just as under the iHoBion of the Indrajala preoioni thing* 
e g dishes ( made ) of gold ailrer jewels eto or beautifol 
olyecta c, g parks flowers, fruits eto are perceirod but really 
speaking they are not existmg in the same way aocordmg 
to your belief bhviae like yipitAni are peroeired by us but aa 
a matter of fact they are unreal and illusory like objects seen 
in a dream or an Indrajala Bnt this belief of yonn i* 
abeolntely unfounded. 

Again as yon bare a doubt in the enatenoe of element* 
the doubt u bound to anse m the case of ytw popa and 
punj/a also Because these ol^eots are oootained in the 
Tarwus eiiaroi of the biwttu themselTes It follows, there- 
fore that according to yon all hlmics like P^Oitvi and *11 
pnsGrthas (otgects) like ytvo ore o 'ndyamana ( non-existeot). 
This indicatei that you are tarvaam^aiasahii and according 
to yon the whole Unirerse is jnst bke tvapna moyo or 
Indrojala 

Now Sratnana Bhagtsvan JfdA3e<r(i gires a nnuiber of argu 
ments for doubts which Fyaiio entertained In huj mindt — 

5T5 ftvc ^ etift tR3Tf i 

John Ura na sao pamo nobhoyao nfivl annuo slddhl i 
Bha\'flnamavckkhao Vlyatta 1 Jaha diha-hassanara ||U4ii (1692) 

[ ’TOT rf mi TOl ftfi’ 1 

mqi R iipm i jl I w ii ?vb ii (.iW) 

\atb* kill nn siaUdi pamlo nobhajmto nipyonyaUh arddhlT) I 
131ii,T*Dlmapokit*to Vynklalyatha dlrgha-bmiTayoI^Hl^^l' (151*3) 
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Nor even by any other nieans-'amiWwyatoA-the s%ddJn 
IB possible. For, there is no vasiu ( object ) available except 
sva,para and uhhhya m this world. So, even if we presume 
the accomplishment of hhavas anyatdh or anuhhayatah {%. c , 
by means of any object excepting sva, para and vhhaya ) the 
siddhi would be n%r-hetuka ( void of cause ). To take an 
example the p') ade'hini finger ( next to thumb ) looks dh gha 
when compared with the thumb and hrasva when compared 
with the middle finger But the finger by itself is neither 
short nor long 

Since it IS not hio&va or dirgha by virtue of itself, it is 
not so by means of another object, nor by both taken together, 
nor by any extra means whatsoever. So it is said — 

" Na dirgbe’steeha dirghatvam na hrasve napi ca dvaye i 
Tasmadasiddham ^lunyatvat saditya khyayate kva hi * n 

“ Hrasvam pratitya siddham dirgham, dirgham pratitya hrasvamapi 
Na kinoidasti siddham, vyavaharavasad vadantyevam || ” (1692) 

In support of the pnma facie assertion that there is 
sarvasunyata, a number of examples are given 

mgwiiT Steffi ii iiCw) 

Atthitta-ghadeganegaya va savvegayaidosao i 
Sawe’nabhilappa va sunna va sawaha bhava ii 145 n ( 1693 ) 

^ m II II ( ) 

Astitva-ghataikanekata va sarvaikatadidosat i 
Sarve’nabhilapya va §unya va sarvatha bhavah ii 145 || ( 1698 ) ] 

Trans— \ 45 Unity or distinction of astiiva and ghata 
would either give nse to faults like sarvaikafa ( i e. universal 
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D O — Vyaita I your argomoDt la tlua — Complete attain 
meet of ( the exiatenoe of) otjeotfl la not poaaibla either svataJi 
or paratak or xAkayatak or anyaiah aa m the oaae of ( the 
aeoompllahment of the exiatenee of ) the hrtuva and dtryka, 
there being apdektiaiva (erpeotatioD ) of the Satya Kartuf^t- 
&Aavar ( t. e. relationa like tUkt of oauae and eSeet ) of the 
padarAat, Hence eaoh and erery ol:jeet la expected to be 
either iarya or JSrona Aa erery &ya la done by iorona 
ita iaryatva la aul^agated by karanatva. But the £orya^ of 
a iaryo la not avabMofO'tuidha ( aelf-aeoompliahed ) 

Similarly harena aooompbahea ^rya So that, i:ani»otT>a 
of hara^ ii nbjogated by the &rytitva of hrryo. But 
Gmaiva alio ia not tvaiak nddJta, 

Now one whwh la not SvakUmddka by rirtue of rtl own 
self oaonot be aooompliahed by raeana of another also aa in the 
OAse of the horn of an aia So ^ryodihAara ia aoeompUihed 
neither by iCaelf nor by another 

Again it la improper to oonaider the |>0BaibiIity of hxfyodH 
bhavas eren by rea and para taken together Beoaaae aiooe 
tiddhi la not found in either of tbem aeparmtely how oould it 
be attained in the ratnudoya of the two } Take the example 
of ml and aand. When oQ la not preient in erery single 
partkile of Band it ia not foond in the eoUeebon of aand alao 
Thus the aocompUabmect of an object by meana of vbkaya, 

( both ) is also impouihle 

In eaae of aoeompllahment by meana of ubhaya there U 
another difficulty aleo Dunog the prooesa of rtddAi ao long 
u &rya la not aooompliahed there la laranartddki and ao long 
u larayta ia not acoompllabed there la KryastddAu Conie* 
quently laiya and Xarona depend upon each other and benoe 
there la */ar<foraJrayodojo or the fault of affecting enoh other 
Thai It ia clear that the nddht of Zoryadi&Aam ia not poaaiNe 
eren if tva and para are taken together 
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Nor even by any other rnGtina-amihliai/atah-iho siddJn 
IB possible. For, there is no vashi ( object ) available except 
sva,para and libldiya in this world So, even if we presume 
the accomplishment of hhavas anyaiah or anuhhayaiah ( i. c , 
by means of any object excepting sva, j^ara and ubhaya ) the 
siddJn would be mr-hctula ( void of cause ) To take an 
example the ptade'smt finger ( next to thumb ) looks dhgha 
when compared with the thumb and lirctsvct when compared 
with the middle finger But the finger by itself is neither 
short nor long 

Since it IS not hrosvci or dhgha by virtue of itself, it is 
not so by means of another object, nor by both taken together, 
nor by any extra means whatsoever. So it is said 

“ Na dirghe’steeha dirghatvam na hrasve napi ca dvaye i 
Tasmadasiddham 4unyatvat saditya khyayate k\a hi « ii 

“ Hrasvam pratitya siddham dirgham, dirgham pratitya hrasvamapi 
Na kinoidasti siddham, vyavah&ravakd vadantyevam || ” (1692) 

In support of the prima facie assertion that there is 
sarvasunyatd, a number of examples are given 


II II 

Atthitta-ghadeganegaya va savvega\ aidosao i 

Sawe nabhilappa va sunna va sawaha bhava II 145 n ( 1693 ) 


Astitva-ghataikanekata va sarvaikatadidosat i 
Sarve’nabhilapya va Sunya va sarvatha bhavah n 145 n ( 1693 ) 

Trans — \45 Unity or distinction of astiim and ffhati 
would either give nse to faults like sarmikafa ( / umversa 
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oneness ) or all the objects would become Inexpressible ( by 
word or speech) or non-existent fn all respects (1693) 


?fi HT=TlR|-4t 5 H SOT 

FTT^, ^ ^ TT 

W^'wferet inm, ^ g unrefiftN^misRaW 
iRtOT? ^TTptnwOTOT <re ni'si 

OT3 I SI?OThA ft ^ nwft, ^ TOlft 

tw Hift?, TO 1 1 ^ft 

Wftft I WR ftW ftOTf I fffi TOT 


ftTOH«< TO, gTftinigftft I siftn, g^t toi TOff^ft, 
OT ^ TTOIT’jfrgt TOftrgt gigtOTT^sTOiW TOT 
T i ri ^ grftgwgggg^i i at TO^tartOTi- 

fJiOTT m >ft3i, g^g7 sfar v ^i, mwvr^ fr iftft 
w4i I stfH, ’ft gtm% aro? TOftamroft^, fft 
ftmr arw I TOTOftiw>'<s*3'TTOra, OTift arar samft 
ftH.«Maforgv<n~ t =» OT, Tft 5^ II II 


J) 0 — ( 1 ) If gkat% «Dd ortihx* are taken to be one 
oil objects will here to be taken as one For when g\aia 
II Ba)d to be o&ibinna from oiMm all objects that bare 
exlstenoe will be called g\ata and there will be no diitmotlon 
of objects like pata etc Thos there will arise the d:& 
oolty of aat^tiuta or Unlrersal one-neia. Moreorer pAoto 
will become a lanohnolo or nll-perrsdlng object since it Is 
taken as inseparable from the os^ttra of oil objects Again 
if gkafa ii beliered to be ostUm itielf existence will bo restricted 
to ghofo only All other ol^eota that are not gkaia wQl in 
that case bare no existence OonseqaentJy gkaUi alone 
will exist. 
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Or, say, ghata^ too, will not exist according to this argu- 
ment Whatever is different from a-ghata is called ghata. 
Now, since ghata and astttva go together, a-ghata which is 
opposite to ghata will also have no existence Thus, a-ghata 
does not exist So, also ghata will not exist For, in compansion 
with what, will the object be ghata if a— ghata is absent ? 

Hence it is better to resort to sai vamnyata 

( 2 ) Now, the second alternative that — ghata is distinct 
from asUtvco-m^y be considered If ghata is hhinna from 
ast%tva. It IS devoid of astitva also For, asMva being the 
quality of existence, is the Mheija, and ghata which contains 
the quality is adhara Adhcya is not supposed to exist, when 
Mhdia IS away from it So, ghata is devoid of existence and 
hence it is said to be a-vidyamdna like the horn of an ass 

Thus, the above discussion of unity or distinction of ast%tva 
and ghata leads either to the difficulty of sarvatlatd or to the 
anahh%ldpyalva and mnyatva as regards each and every object 

Again, that which is not produced is undoubtedly a-vidya- 
mdna, like the horn of an ass, and it has already been 
discussed before With regard to objects that have been 
produced in this world, it can also be proved that their pro- 
dnction IS not in the fitness of things, if properly thought of 

Jaya’ jayo-bhayao na jayamanam ca jayae lamha i 
Anavattha’ bhavo-bhayadosao sunnaya tamha „ 146 „ ( 1694 ) 

Jata’jatobhayato na jayamanam ca jayate yasmat i 
Anavastha’bhavo-bhayadosat sunyata tasmat i| 146 n ( 1694 ) ] 
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7>ww — 146 {An object) which has (already) been 
produced or which is In both the conditions or which Is ( in 
the state of ) beinfj produced can never be produced on 
account of faults IDco disorder non-entity or both. So H 
Is nofi-exblent 


si«(wia I wtroiT?-" amr^ ft ” asH, to 

arft'n’TOaoft , 3raTgTOl^%TO,i am auiain 

5^ I i fai t 

dTrrW^f’rf' I ftai, najtiniumg^iii J viiiy tt, a ar H 
TOrfta, 3f? armifa a sroro^, to ^ i to arte 
TOift ahra to,, fV^^a i di^H , TOift ■aiRiftaiW I ^ 
aiTOi^ TOi%, TOift-roft airoirofta 

a ai 1 1 TOfe, aff araifa a^ i arfta uiaia^a i a? 
sW aiftaarfafta aa atai i a— 


aa a TOa^ araroa ^ i 

■ ■ ' 5 JFaart a to?! II ? ii 


I a«Ti^a^, 

alawiaai ^^a^a 5%ft ii 


iva(?w)ii 


I a^roiBTOat 


D C—( 1 ) An otg«ct whiob i* ono« produced hii nert 
to undergo the prooeis of prodootaon egwn joit as • ffiatd 
arhiob bu already been jaia baa not to be prodnoed again. 
Eren then if it ii aaid that otgeota that bare onee been 
prodooed qbq bo produced again and again there voold be 
anavad/i^ Hence •tj/jwtft ot an already jata olgoot la abaolu 
tely iinpoeaible 

( S ) Again if an <y-jaia objeot la bellered to be eapable 
of being produced objeota like Mortmaan/r-tbat bare nerer 
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been produced so far-sbould also be taken as capable of being 
produced. Because, ajatatm is present in Iharavtsana also. But 
this IS absurd So, vipatti of an ajaUt object is never possible. 

( 3 ) In the case of an object which is both jata and 
U'-jata, the utpatti is not possible Because dosas that are 
found in each one of the above two cases separately are cer- 
tainly found in the combination of the two also. 

Moreover, if an object which is ubhaya7'upci is taken to 
be vidyamdna it becomes and loses its jdidjata vibliayarupa 
Similarly, if it is a-vidyanmna, it cannot be called vhhayardipa, 
but anutpanna only Now, when it is utpanna or anutpanna, 
dosas like anavastha and ahlidva do arise 

( 4. ) In the case of a jdyamdna object also, the above 
argument may be applied and the dosas like anavastha and 
ahhava arise in that case also, according as it becomes jdta 
or a-jdta due to its being vidyamdna or a~v%dyamdna So, 
utpatti in this case is also impossible. 

So, it IS said, 

“ Gratam na gamyate tavadagatam naiva gamyate i 

Gratsgatavmirmuktam gamyam&nam na gamyate ll ” 

Thus, in all the above-mentioned four avastJias of an object, 
it has been clearly pointed out that its utpatti is impossible 
Hence, it is proper to believe in the Universal non-entity 

Heu-paccayasamaggi visu bhavesu no va jam kajjam | 

Disai samaggimayam sawabhavena samaggi ii 147 ii ( 1695 ) 

^ II II 


ae 
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Hettt-pntyayMimjigrl Ti?T»g bbAremx no y* y»t kiryAm \ 
BpAyite Bimagrimaynm RKT»bh4To nA BAmugrl | U 7 R ( 1605 )] 


Trans.~\ 47 An object Is accomplished by means of a 
group of causes token together and not by or prciyaya 
fn fts Individual capocfty ( Thb ) collection of causes cann^ be 
( found ) In the ( midst of ) an-pervnding negation 


fcj-iimiJrf ’TT aroft swr Jirtj ?WTf>iTg >7^ ^ 

^ 'r wft tp I ydifi^ ;t w>nft- 

^ HTOftrom I 351 JTITI I ITtr 

f!C57|;-433^ 5IW3TV 5^153, 31 1 I 

3 3R\^CT!, 33IsgTO^ I 33 3.1^1:313131^ 3TB 

133# 333T3 33 331^, ( ^ WI 3.»(9 S3 ftft I CW 3 3333# 
33^T3#3in# 3 SIB#, BiJTMBIBIl 33337 

7333t3I3 I 33*7 3#C3^ 3*I3i I 3^ 3 


te-B7333T3lft T33. 3I^'33S3I^ I 
^ & 3Tf5{5^ ft 373(1 # 7337331 II ? II 


gt% 3(3^ ^7 3733777(3 ^3# 773*3^ I 
337ng 3 3ft3 3737 373 3ft 37^3 3TTO II X II 


3f3Tft I »133 3 * 3 ( 33 7-^731; 3ft*33^I^ " «T^33 ” 
3ft %31 1 SB i( 31T33( 7(t31 7(5# 737(1331 73333t 3Tfil3I73T*, 
3 37(t3i l 373l3 ( lg | j3 ( i g y( l 3 ( < .3(3ft373^3Sdlft(i3ll.3l^l| 
^SBT% 3 l fil37a*im3373lftft I 531 J3I I333733(f #IS- 
Slftl ! 37313-“ ^ 3T3ft73lft’’ ^ 3T3i( #t “ 33( 1133 " 
373Tft#75(3ftl, 3(33. #?f 53? 7MaiB*3l%3 7(73(1 f33%, 


r, 7(T31Bft 


3 *31 33Hf(3TT31 1 3ft II ?SM II ( ) II 
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D. (7. — An object is said to have been accomplished only 
when all uiiadana and mimUct causes are assembled together 
But when each one of these causes operates separately, the 
karya could never be accomplished In other words, there is 
ahJidva of the Jcarya and ultimately there will be sarvdhhdva 
Again, in the midst of sarvahhdva, samagri cannot exist 
Consequently, there will be sao'vas'unyata. 


Moreover, just as oil cannot be found in the collection of 
sands when it is nbt present in each individual particle, so 
also karya cannot be found in the combination of many TCdranas 
when it IS absent in each individual Ko/iana separately 

Thus, when the existence and production of all Icaryas 
are denied, the existence and production of samagri are also 
denied. So here also, sarvas'unyata is the only resort of belief. 
Again, it IS said that 


“ Hetu-pratyayasamagri prthag bhaveSvadarSanat | 

Tena te nabhilapya hi bhavah sarve svabhavatah || ” 

“ Loke yavat samjnasamagryameva dj-i^yate yasmat I 
Tasmad na santi bhava, bhave sati nasti samagri )ll47||(l695y 

gOOT 11 II ( ) 

Parabhagadansanao sawarabhagasuhamayao ya i 
Ubhayanuvalambhao savvanuladdhio sunnam ii 148 II ( 1696 ) 

ParabhagedarSanatah sarvaradbhagasauksmyaoca | 
Ubhayanupalambhat sarvanupalabdhitah Sunyam n 148 n (1696) ] 

Trans.— m The rear portion ( of an object ) is not 
perceptible, and its front-most part is verj^ minute. So, on 
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account of Iho non-perception of these two there Is noa- 
perceptlon of all, results In complete negation 


PiT^T 5iia? n’THift ^ ik »r^ jir 4 )w 

jJtrR ^TOUTKmi 

TOn i ^qTdJlTOiitm a ftnMtfm t gHtfuiii^ gfa i R q^arawi- 

373 *^ ^ 1 3^1 ^ 


“ 'th^ 5?^ TTOrtTr imii a ^ 3 i 

Ik I KtftSTRI ft kto: ^ ^KKTOl il K II ” 

alHHK.ii'f'K «rfw r ft ^jck^kr: irmtft, «{^ k yd^ 

>{aift«*idlsfHI ^1 1 II ?tf« ( ) II 


D <7— It has already been dlicuMtd that olgecU hk» 
iJiarnriMTCi do Dot exist because they are non-pereeptible 
In case of perceptible objeots like pillar jar vail ete, (be 
rear and uilddlo portions are not perceired because they are 
screened by the front portion oomini, in their way So they 
are said to be a-i*M/ynmano. 

Again the front portion eonsisti of a number of dirisioot. 
Oat uf all thene divisions every one U screened by the other 
coming in its immediate front wfaieb again is screened a 
third one m its imuiediate vleloitj a?>d so on Ultimately the 
front-must particie Is left unscreened. But It is extremely small 
in site arid hence becomes oon-cognislble Now since tbe 
rear arul front-most parts are non perceptible it can bo sail 
tlml ol^lv and ollimately oil the oljeets in the Universe— are 
non-cognlaxble nr • b lyu 3foreuver rt Is aakl that 
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" Yfivad'driSyam parastavad bhugah sa ca nn dyiSyate i 
Teim te nabhilapya hi bbftvah sarvo svabhavatali ii ” 


So, you have a doubt in the evistonce of Bhuta eto, and 
according to your belief, they are non-exietent This finishes 
the _2^7 m 2 Kilsa ( the argument of the opponent ) 

Now follows the refutation of the argument — 


Makuru Viyatta ! samsayamasai na samsayasamubbhavo jutto | 
K.hakusuma-kharasingesu va jutto so thanu-punsesu ii 1 49ii ( 1 697) 


^ II \ ll(^ ^^vs) 


Makuru Vyakta 1 samsayamasati na sani^ayasamudbhavo yuktah | 
Khakusuma khara^nigayoriva yuktah sa sthanu purusayoh ||149||] 

Trans.-U9 O Vyakta ! Do not entertain doubt The 
doubt about non-existent ( objects ) is improper as in the case 
of kha-kusiima (flower of the sky) anA kharasrnga (horn of an 

ass ) It is proper ( only ) with regard to ( existent objects 
like) sthanu and piinisa (1697 ) ^ 


^ I m 

mi II II ( ) II 

D (7-0 long-hved Vyakta > Don’t be dubious about the 
existence of hhtdas Because the doubt about non-existenr 
objects IS totally unjustifiable as in the case of kha-kusuml 
and kliaia^rnga where alhava 13 already fixed up It can be 
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jtutifled only in the case of anatent objecte Uke aiAojyu ind 
pnrufo. But If yon raise any donbt aa regards a non-eiistent 
object the donbt will be raised m the case of Morartfoan 
also wbloh too is non-eziatent In general 

m ? lllHoli (t^V) 

Ko vfl vbesahcn sawfibhflro vT Ihfinu-purfaesu I 

Sailkfl nn khnpuplfilsu vlva||ao vfl knhain na bhave ? i 1 50 u ( 1 698) 

ijft 5r 51 w ^ (?SV) 

Ko TS Tieaahetuh farribhire pi stbspu-pum^yob 1 

^dki na khapofpadisQ viparynyo ra kntham na bbsrotf ol60[l] 


r/wK — 150 Or whaf special reason can there be hi 
( entertaining ) doubt about siJiSjfa and parasa and not about 
kJia-paspo (flower of the sky) etc, even In (the midst of) afl- 
pervodmg non-entity? Or why should ncrt the reverse take 
place? ( 1698) 

I =t f i ^ 

Pcnireifliin I 

D Q — Bren when there wm «ll-perTndmg negation on 
what tpeouU ground oould you entertain doubt obout existent 
objects like tAiofu ©to and not about non-ouatont o^eots like 
htM-putpa etot If there Is no wKfohetH on which your belief 
IS based the tamta^ lo general, may rise at all plaoea. Or 
in absenoe of clear erplnnntion reTerse may bo the case $ e 
The doubt mny arise about non-existent oyeots like Uut-pufpa 
eto and not about eiutent objects UVo aiAami oto. 
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!Morco\or, 

^tstt ^ ? im^ti (? W) 

PaccakUhno’numandcldjramao \d pasicldtnratthanam i 
SawappamdnavibaNdbiuwe kilia samsao )utlo n 151 il ( 1699 ) 

[ ii^5iT^s5TrRT^ini^ m i 

^ ^ II W 11 ( ) 

Pmtyaksato’uuniiinudrig.iinato \a prasiddhirarthunuin i 
Sar\apraiurina\ibayubha\o kutli.uu sain'-ayo ynktnli * nl5lll (1699)] 

Trans — 151 The accomplishment ol objects is (attained) 
cither by { means of ) \ isible evidence { pratyaksa ) or b\ 
inference ( onnmana ) or by documentary c\ idence ( agama ). 

( But ) in absence of all ( such ) Pranuinos ( e\ idenccs ) and 
vtsayas ( topics ) how could the sam^^aya be justified^ ( 1699 ) 

I ^ jmrJTRT ^ 

t/4 ? 1 

^ '(wm ii ii 

( ? W ) 11 

D C — When tho object is .veenmphahod by moans of 
(evidences) a doubt may arise in several objects to 
a certain extent But when all such jj? nmSnns and 'Uisayos are 
absent, how can the doubt exist 1 The doubt springs up from 
materials hke jmdd find j/ic^a But when everything is believed 
as sunya, materials like j7iatii ami jnnja are not supposed to 
exist, and hence, the sams'aya has also no reason to rise 

^ ^ I) n ( ^vsoo ) 
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jaahfi*d only m the caeo of ensteot objeoti Iiia «A5ip< end 
But if yon raise any doobt as regirdi a non— eiuteDt 
ol^eot, the doubt wih be miaed m the oaee of iharanfjna 
alio which too II noii-«xiatent in general 

^ ^ fl I 

Ko vfl vbesaben sawibhflre vl Ihflna-^risesu I 
Saiikflnakhapirpffllsu vf7a|(aovflkahaninabhave?i 150 n (1698) 

sr^»5onft3 ^ iim»ii 

So Tf neeabetoh sambhare pi fthapn-poni^yoh f 

^dks oa khapQfpidiso nparyayo rt kitham na hharet f IlMH] 

Tfa/is — \yi Or what spedal reason can there be In 
( entertalnhig ) doubt about sihSjja and parasa and not about 
kfta-paspa (flovrerof the sky) etc. even In (the midst of) all- 
pervadi^ non-eotHy? Or why should not the reverse take 
place? ( 1698) 

I ft 

D C — ^Eren when there wee all-perr»dmg negation on 
what special ground coold you entertain donbt abont existent 
objects like aAai^ ete and not about non-existent ot^eoti hke 
iha-p*^ eto I If there la oo vutfohetu on which your belief 
la based the eomi in general, may riie at all plaoes. Or 
la absooee of dear ©xplanatJOD rererse may be the case x. e 
The doubt nay arise aboat non-oilitent objects like iAa-j>iapo 
eto and not about existent objects like rtAomi etc. 
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Moreo\or, 

^Hi^q^ pjTfTOmyrr? hhstt (? W) 

Paccakkhao’numanadagamao \a pasiddhirattlianam \ 
Sawappamanavisayabliavc kiha samsao lutlo ? ii 151 H { 1699 ) 

1 n l\X ii ( ) 

Pmtynksato’nuuifinfidugaiuuto \ri prnsiddhirnrthftnfvm \ 
Sarvapramanavisftyabbfivo k.tthain sainviyo yuktnli * illSllI (1699)] 

Trons — 151 The acconiplishmenl of objctls is (attained) 
either by { means of ) visible evidence ( pratyalisa ) or by 
inference ( anumana ) or by documentary evidence ( agama ) 

( But ) in absence of all ( such ) Pramanas ( evidences ) and 
visayas ( topics ) how could the sominya be justified^ ( 1699 ) 

I ^31 ^ 5Emf JTOMRT ^ ^fg;qTiirnT- 
^ II 11 

( ^ w )\\ 

D’ C — When the object ib .iccouiplished by means of 
p mxanas ( evidences ) a doubt may arise m several objects to 
a certain extent But when all such i)i amanas and visayas are 
absent, how can the doubt exist ? The doubt springs up from 
materials like jnata and jneya But when everything is believed 
as s'unya, materials like jnatFi and jnpya are not supposed to 
exist, and hence, the sows aya has also no reason to rise 

a HU3T1 ^11 ^ ^^€1 II II ( ?'3oo ) 
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Jam samsayfldau nanapajjayfi tarn ca neyasambaddham i 
Sawanneytohilve na samsao teoa le futto fj 152 ■ ( 1700 ) 


inaCb’KIC; 


^ & jsi II II ( t'so" ) 

Yat umisTida}^ JrliDapaiTayAatAOoa jneTaao^baddham I 
SairajioyibbaTe na sazpiajaateQa te yuktati || 152 d ( 1700 ) ] 
Trans — 152 Since doubi etc. are the ajmonyms of y/fil/KZ, 
they are related to the jiieya ( cognlrable object ) also So 
In absence of all jtieyas your doubt has also no place 
( to exist ) ( 1700 ) 

3W! I ^ OT^sjJtniftnr n*i inw ii ( t»<>o ) li 

D C7— Smoedoabt, iQTereioo {vt^Koyaya) noD-apprehan 
BtoD ( afUKi^po«^>(i ) aod afflnnfttioQ ( ntrmiya ) are the 
( ranouB ) synonymB of knowledge they are aatomatkaiiy 
oonneeted with the oognixable also Now amoe eTerythu^ is 
e'Snyo, nothing ean be apprehended when there ib nothiog 
yaeya there can be noynoaa and nowwayaalBo aa 
ia nothing bat a pnry^tyo of the knowledge 

Still howorer if you Insist upon entertaining doubt, tuidM 
of ob]eets will hare to be apprehended only by means of 
aiitmtdna and not by rlrtae of perception as there can be no 
perception on aooount of the absolute ohhava of srerythiog 

^ ^TRT 1 J I 

suf ^ ii?'iVi(i's®l) 

Santl cdya te bhlvfl samsayao Somma I Ibanu-purisa wa i 
Aba dr^thantaraasiddbaiD raantiasi nanu samsayflbhAvo ii 153 U 

[ 55^ % mn! dwn I wiq-jwftT i 

am { bi ^hRu »ni% ng im? ii (to-?) 
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Santyeva tc bhavah samsayatah Saumya > sth&nu-purus&viva I 
Atha di-atrmtamasiddham ruanyaso nanu samsayfibb&vahll 15311(1701)] 

Trans — 153 O Saumya f Because of ( 3 'our ) doubt 
( about them ), those objects do exist like sihanii and piiriisa. 
But, again, if you believe the example ( of stJianu and puriisa ) 
to be asiddha ( i e unaccomplished ), existence of the doubt 
will be denied ( 1701 ) 

D. O — 0 Saumya ' The \ery doubt that you have raised 
against the objects proves that the objects are vidyamana like 
sthanu and purusa For, there cannot o^ist any doubt about 
non-existent objects like aLas'apuspa and Uutravisana 

Again, if you think that the above example of ( the 
existent objects like ) stKdjiu and purusa is wrong, you are 
not justified For, in that case, all objects whether vidyamdny. 
as sthanu etc, or a-vidyamdna as khapuspa etc. will have to 
be considered as a~vidyamana according to your belief So, 
when the existence of each and every object will be denied 
naturally the existence ot doubt will also be denied 

^tvn^ fi- Ttf f ^ I 

5T 3- ti?H8ii(?vsoR) 

Sawabhave vi mai samdeho siminae vva, no tarn ca i 

Jam saranainimitto simino na u savvahabhavo 11 154 11 ( 1702 ) 
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SambbiTe’pi madi) uipdehal) armpoaka ira no taoea i 
7at aman^idinimit^ arapno na ta tarrAthal)hiral 7 ItlSlit (1703)] 

Trans — 154 It fc. Improper to beUevo that tasplte of all- 
pervadlng negation doubt does spring up in a dream. For 
dream consists of ( a number of ) nimUtas like remembrance 
etc. and it is not absolutely non-existent ( 1702 ) 

Jnrnirtsrft «rft i ft >1^ iHiiaifti 

srrftg 3?Tft to?,, i =ig ft 

^ !nf^t 1 1 II ( ) II 

D a— I d BDpport ol the belief that dosbt epnoge op 
eron in tarvabhava ea opponent may edrenoo an ajgnjnent 
ae follow* — Jnat me m a droem n poor pauper raieo* ■ doobt 
and question* whether there 1* an elephent or a mountain 
before hia boose though in (aot nothing exist* lite that; io 
also at other place* doobt can be raised inapite of the absolute 
oMSco of thmgs. Thus we can say that eren thongh there 
11 tarvobliava umxtyo does oust in droam. 

Bot tha abore argoment i* totally groundle**. In dream 
doubt arises on aoconnt of toboos reason* Say for instance 
when sn object is seen or eipenenesd the remembtanoe ol 
that experience etc gi„s ns. to the donbt. So for the ns. 
of donbt m the dream there la aome sort of reaaon wbiei 
bring, the dream— and bene, the donbt— into exiatenoe Thnl 
donbt anees from ao exiatent ol^eet and not from the absolnte 
ab^Sxa of iL 

Bot, .oppoae eren then If yon beUere that the *t»*A» 
spnngs np from the abimlnt. ohWwi aln, the donbt ehonld 
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also have to anse from objects like sixth element which have 
never been existent so far Because, abhava is present m 
them also 


RTiratf gnu} ll?HHll(?Oo^) 

Anuhuya-dittha-cintiya-suya-payaiviyara-devaya’nuya [ 

Siminassa nimittaim punnam pavam ca nabhavo ii 1 55 ii (1 703) 

qiq ^ \\ n ( ^\so^ ) 

Anubhuta-drBta-ointita-Sruta-pi-ak^ti-vikfira-devats’nuprih | 

Svapnasya nimittsni punyani papam ca nabh&vnh ||155|| (*1703) ] 

Trcins, 155 (Previous) experience, observation, attentive 
consideration, and hearing ( of an object ), ill-health ( prakrti ) 
vikara ), a deity, watery place, meritorious act and sin-these 
are the prominent causes ( nimittas ) of dream So it is not 
non-existent ( 1703 ) 

1 i | 

^5TT, f^xr^ I sr^- 

^f^RxT^ I is{^i I 

inq- =^TRm RRxT^, ^ 5?ifer- 
1 ^5^, ITW I 

“ ^ JTRsn^^ I II \\\ ( ?\3o^ ) 

^ wimtttas that brfng dream into existence are 

treated as follows . — 

h Previous expertence-CertHm acts like snana, hhojana. 
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viUpana etc. that bare onoa boon expaneaead are parooiTod 
again m dreetn doe to this raaaoiu 

3 06«rt>(itKW— Whan otgaoCa like elaphants boraei etc. 
are paroalred m dream the dream Is said to bare been oaniad 
by the dfftSrtAa reason. 

8 ;l£tentit>e Oonnd«r<ituyn—‘K. dream representing aoqoiii 
don of a balored etc. is oalled the dream of ointOoriAo 

4 Starvng — When plaoaa hke nar^ and naraia — 
whkh are only heard o(, and not seen— are peroaired in 
dream the nuMtta is si^artha 

5 Ditiurbanae of Secdtk^lM health oaoaed hj dueaaef 
like oRta and pUla Is also one of the nnnirtaa of dream. 

6 A — When one beholds a deity-adrene or faroiu> 

sbla^D dream the dream can be oalled deeo-»nMmtfa. 

7 Watery plaoe~This Is also one of the nivutUu when 
one dreams in the midst of vatery region 

8-9 Pw\ya and pSpa — A dream is said to be good or 
bed aooording as there is or pops as fta nunttfo. 

Thus it is clear that a tvapna is broaght about by one 
or the aboTo^mentioned numtto# And henoe tvapna is 
nothing bot an object which can be brought into existence by 
means of a ntsutta or nnmttos. In tbis way when the dream 
itaelf IB existent bow can yoo call the world to be non-enstent 
like tvopna f 

w gftuwii i 

3ism sreV ffJtftrft’msTl in'55ii(t'so») 

Vfmtflnamsyattanao ghadavlnnSnam vfl suminao bbivo i 
Ahnva vihdyMtarftto gba^ tth neodttiyatfio ll I56li f 1704) 
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1 

VijB&namayatvato ghatevijnanaiuiva svapnako bh&vah l 
Athava vihitanimitto ghata iva naimittikatvat ii 156 ii ( 1704 ) ] 

Trans . — 156 The existence of dream is (apprehended) 
either because dream is vijmnamaya ( i. e, full of knowledge j 
like ghata or because it is naimiiiika ( i e caused by nmitta ) 
like ghata as mentioned before { 1704 ) 

J # mm I Igj I 

II II 

D, C — Existence ot dream can be proved in either of 
these two ways — 

1 Dream is full of cognizance as ghata is So like 
ghata, dream can also be perceived on account of its 
being existent 

2 As ghata is caused by various mrmttas, dream is 
also caused by mrmttas, like anvhhava, smat ana, ointana etc 
that are mentioned before. So, it is clear that dream is a 
mw'ta Varya, and hence existent like ghaia 

^ gmoftsgfttoir 1% I 

’T'iJWfi t% 2 II In'S II (?«oH) 

^ ^ esulJiui ^ 1% I 

^ ? II II (?vso^) 
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^ ^ ;r ^u pi i9w i 

^uuNi ^ ^TTir U ? fJrssg ? iit^oii(t«o<:) 

^fiO ^ q ^'^<nR<4) I 
SI5 qw^M. H-q<Hiifit)<HUi q^ ? ii?!i?ii 

Sawabhave ca kao saorinosumino tti scccamatiyatn tl 1 
OandhaYvapuram PadaUpiittam tntlho vajaro ttl ? nl57l(I705) 
Kajjani tl karanam ti ya sajjbaiDinam sahanam tJ katta tti t 
Vatta vayauam vaccam parapakkhoyam sa-pakkho yam?! ! 58il( 1 706) 
K.lm veha thIra-<lavo-aina-calayS-riivtttanalm nlyaySm i 
sjaddadao ya gafjha sottaiyalm gabanaim ? n 159 U ( 1707 ) 
Sama^ ytvajfao vt sawagahanam va klni no surtnaraml I 
Ktm sunnaya va saoimaoi saggaho klm va micchattaiii?ilI60o(170S} 
Kiba sa-parobhaya buddhl kaham ca tesim paropparaniaskldhl > 
Aba pammde bhWiai sa pafamalvbesaDain katio? ■}6 Id(1709) 

Miifeii j gwi II II ( ) 

tot qT=4 w^)stin ! II Ii ( ) 

f% ^ f^qr-s^-wT-WTi s^ftrqift ftqaiPi i 

5*>nqq*i msii siqiPi t ii ii ( ?ooo ) 

Ttw R(q4qt qt gqfnrq qi q ^ i 

ft qprm WT Tirq^ arwi ft qt fSi<qiTqq;t imblK?®"*^) 

^q-qfhqqsfti q ^ qr^q^qSifti i 

nq m.mqi q»q% ct-mthRRSt^i jqif II II 

8«rT*bhiTe t« ktrtbh •T»pno srapu ib MtyamJtkbmlll j 

Q,ndh«rT«pnnun P»4»llpatr*Bi t«th]r« aptom W ' |U7« (ir05) 
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Karyamiti ksranamiti ca sadhyamidam sadhanamiti kartell i 
Vakta vacanam vscyam para pakfio’yam srapakso’yam ?||l58ii(l706) 

Kim veha sthira-dravo-sna— oalata— rupitvfini niyatani i 
^abdadaya^ca grahyah ^rotr.ldikani grahyani^ 11 159 l| ( 1707 ) 

Samata viparyayo va sarvagrahanam va kim na ^unye i 

Kim ^unyata vasamyak sadgrahah kim va mithyatvam ||l60ll(1701) 

Katham sva paro-bhaya buddhih katham ca tesaui parasparamasiddhih 
Atha para-matya bhanyate sva-para-mativi^esanam kutah^ lll61ll ] 

7 tans — 157-161 Again, in case of all-pervading negation 
how could there be distinction between dream and otherwise? 
between truth and false-hood ? between ( an imaginary ) 
Gandharva city and ( a real ) PailipiUra^f between a fact and 
fancy? between cause and effect ? between end, means, and 
( their ) agent? between speaker, speech, and ( that which is ) 
to be spoken ? between one’s own party, and the opposite party ? 
Or, in such a case, how could ( properties like ) stability, fluidity, 
heat, activeness etc as well as ( the rule ) that sound etc 
are grahya ( to be received ) and the ear etc are grahakas 
{ receivers ) — be ascertained at all ? Or, why should ( faults 
like ) uniformity, contraiety or non-acceptibihty of all, not arise 
in ( the state of all-pervading ) negation ? And, is this ( appre- 
hension of ) sunaytd really substantial or worthless ? Moreover, 
how could sva, para, and ubhaya be distinguished and how would 
their mutual accomplishment be possible ( in case of all-perva- 
ding negation ) ? And, if it is said to be due to another’s in- 
tellect, how could the intellect of sva and para be distinguished ? 

( 1705-1709 ) 

g«IT, 


"t* l?(XftrixXf flfc the piGtiOut fci7nc« 
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^ ■jmrrci, 

^ qRq"*iR, 5»n, am trcwft, ^ 

SBi'iiRi) m sni m, ?i^f, ^ 'wnn# 

fT( fimRitaiOT ti*^i?CTi 3>n, art ww, ara 't 

>mw fats?R >TTirt?i " f% ^ ” 

iftwni feirm, anf artrta^, anwj 

Rmi! ft^ars ajaraain i 

*at apart ! I am, «^n<il iiwt ifrtaiRi a rtai#t 
un^rtrtft irt rtaartftti 1 1 


“ aartwifit " y^Hraaial mn paM-aPtrs^frtr 
^Bt ft%artiaaprptiai^ arta twr^ a Jiaft-aiwi bw, 
aparttsft anw aaf aityaiBMi, w Hi aft airg n^<aift ! i 
apw, ftrtrtijrt a aaft-atMMia1iWH‘ a«a«Mi a bb 
^ ptift ! I aft^, aftaraft y i H i a ta m r^a f i rta n i rart a g p ifta 
«aaiT ’Bft 1 1 ar lrta i a i ^a aaBr awH i ftataftft ftj,i 
aas^-rt^-w-aaaiaift^arta B^anwrtaa%t I ftw, rf 
atrtai f% ftart, a at ! I aft ftart, aiaaaaafti l a i i ana a 
ftartt aft arrtaaaarannna^TTaaa rtartaBia. a^rta ^ 
aiarii a jai ^aafft i araar, apa^ !i*»ial aa?a^ — aa a^ 
apart apa3a aaaaa aaf aiaiat art ami, araaaaBaw 
SafirtaTBftm «rt ft^aig fi 

aj^— “ a aart aiarat ftfti ’’ paifti awftftaraf- 
iian-“ ftt a-a?t a^aatft ” a^ art »WH{rtf-aafta^^|R 
“k ‘ftag ffiaaa." ^rtaipl aa a^t aa sftia 
aairtaft aaar f w a ftif laaftrtf-aarat aawraftftais 
aaa(! — t.al'pftMWii^ai aa4 a»aa ?ra4 i apmararti — 
a aaaartfWfa a^ aaa^, ftag aaftaaiMaaaia^ftai 
tiRwaft I aaa m“^t^"aapaRaftaa ft^iaaaafrt, aar 
garta mft, «a gaiaftfti ? i ar^-" aaaaijftaaaa 
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^fwrsf^ =^ 

tn^* ^ %gq^i g^T^ ^gg; ^^sg^gg^^gg^gi^ 

g^qm^??TgRrg ^fiJisgsrrg^ l *3:# i 


f ig^ggj t^%^, ^ ^ §^^T5- 

^ ‘‘ ?g ’’ “ ^.m ’’ l^ggfq ^- 

q^¥n%?T fqgnPT f^s mnj 

f^5^t qr to: i ^"qT^TTgm^STn^ ^ 

rgr^qggfrfgRfg ii \\ ( ^vsov 

^\9 o^-^VSoV 9-^V9 o<:~^V 9 o’?, ) U 


D C — If the idea of all-pervading negation were taken 
as true, there would not exist any distinction between dream 
and reality, truth and falsehood, between an imaginary 
Gandharvapui a and a real Patahputra, between a natural 
four-legged bon and an artificial man-lion Manavaka , between 
ka') yos like gliata, etc and kai anas like lump of earth etc 
Again, there would be no distinction between sadhya ( say, e g 
amtyatva ) sadhana ( say, e g the artificial instrument-by 
means of which anityatia is brought about) and kartd {eg 
a potter ) who is the doer of the sadhya There would be no 
distinction between a speaker, his speech ( composed of three 
or five parts ) and a number of words that are to be uttered, 
and there would be no distinction between svapaksa and para- 
pdksa also 


as 
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MoreoTcr propertiea saob m tuWIJty of earth Smdity of 
water aotireDeu of wind formletaneaa of akj eto. u well oa 
the role that aahda ripa gandha etc. are t^roAya and ears 
eyea note etc. are ffmkabt could not be eatibUsbed m the 
midst of eomu'thiyatu. 

Again in the cudit of all-pemtding negation there being 
DO poaiibllttj of diatinotloo between $aty<% and (uaiya either 
( I ) there would be nnlform apprebensfon of rpapna aa well 
as atittpna or ( 2 ) there would be InTorse apprehension of 
rvopna aa anapna and oaropiui at rvapna or ( 8 ) there 
would be aba^dute non-apprebenaion of avqptui, asvopna and 
man; other tblngt. Here O Vgaiia • It is abeolutelj Inoorreot 
to aasert that the apprenbeneion of ogvopna ete. is 

dne to h/tranit ( delaaion ). For oognixanee that apprehends 
BQ object is prodcMod oalj by meana of definite aseertamment 
of time plaee and properbet. 

And la that bAronti whiob aooording to yon apprehends 
napna asoapna eto^ vidyamaM or a^vidgaaianat If it Is 
rtdyootana then natoTBlly torva$'vnyoia does not ezlaL If It 
IB o-ndyam<sna the jriana that apprebenda an otj^eet being 
deTOtd of bAranti, ail ob^eta would automatioally be taken as 
ttd|rtHM5na and there would be nothing like aoretu icnyoia at alL 

And bow is k O VgoJetaJ that the approhenawn of 
existent oljecta as iipiya ie aooonllng to yon a right appre- 
hension and that which apprehends them as pidgamaTta is 
worthieB* ! "Will yon tell me what particular purpoae do you 
hold in behenog thii $arva^tnya^ f 

According to the role that oljecta oould nerer be aoeom- 
pUahed merely by tbemtelree you apprehend ob^eets that are 
ihort, long or either distmotly aa abort long or either Thus 
on one aide you are nuUnog your power of diBcnmination in 
the apprehension of olgoetB while on the other sU© you are 
trying to astert the motual non-aocompliahipent of those rery 
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objects. This involves self-oontradiction in your own argvinient 
which, 0 VyaUa ' is not at all worthy of you 

The point is that m case of establishing the existence of 
objects mere apcUa would not do Quality of undertaking an 
action in an object which produces jnatux about its own self 
IS also an active cause. And that is the reason why hrasva, 
dhgha^ and uhhaya-eaoh one of which would be producing 
jnanct about its own self— should be taken as existing 

Again, O Vyakla ’ you believe that to the apeksa of 
the middle finger, the piadcsint finger is considered as liiasva 
even if it does not exist But your argument is absolutely 
unfounded For, in comparision with the middle finger if 
pradesini were taken as hrasva even though it is a-vidyamana 
by Its very nature, the horns of an ass that are also a~v%dya- 
rridna should be taken as hrasva and a very long substance 
like \ndradhvaja should also be taken as hrasva as the quality 
of a-vidyatndnata is common in all the three cases. But that 
IS not so Really speaking, pradehni finger being vtdyanmna 
by nature and being possessed of a number of properties by 
virtue of various co-operative causes, manifests manifold variations 
along with the corresponding types of cognizance also So it 
IS not correct to assert that the cognizance of hrasva, dh gha 
etc 18 produced in the absolutely non-existent anguh only by 
means of apeksa You might argue at this point that in such 
cases also, dtrgha, hrasva, vhhaya etc. are apprehended and the 
intellects as regards sva para and tibhaya are discriminated 
only in comparision with another’s opinion and further that 
according to you, hrasva, dirgha etc. that are svatah siddha 
and that produce jnana with regard to their own selves are 
nothing at all. Even if you believe like that, 0 Vyalda ' 
how would you distinguish between your opinion and another’s 
opinion m the midst of all-pervading negation ? Naturally 
there would be no distinction between sva and pa'ta at all 
On the other hand, if you accept this distinction there would 
be nothing like s'unyaia at all ( 1705-1709 ) 
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MoreoTcr propertjos Baoh m stability of earth flmdrty of 
water actTreness of wmd formlessnesB of Bky eto. ai well aa 
the mle that aabda ripa gandha etc. are gr^ya and aars 
eyes note eto are gr^AaJca could not be established fn the 
midst of aorma^imyatu. 

Again In the nudit of aU>-perradlng negation there being 
DO possibility of disbnotion betiroeD ttdya and either 

( 1 ) there would be nnlform apprehension of aeaymo as well 
as oatJopno or ( S ) there would be inrerse appreheniloo of 
tvapna as atvapna and atvapna as tvopna or ( 8 ) there 
woold be absolute non-apprebeusion of aropno axvapna and 
many other things. Here O Vyoita / It is abeolntely inoorreot 
to assert that the apprenbenston of svapna cuvopna ete Is 
dne to bArorUi ( delusion ) For oognlsanee that apprebeoda 
an object is prodnoed only by means of dednrte ascertainment 
of time pUee and properties. 

And is that bArmti whieb aoeording to you apprebetMls 
aropna oepapno, eto tndyomows or a-wiyam3na f If it Is 
oidyotnomi then naturally eartKje H»yato does not exist. If it 
IS o-rtdyamaJto the /»wna that apprehends an being 

deTo*d of Uroati, all ot^eota would aatomatioally be taken as 
wlyowmna and there would be nothing like aarecu'tbtpata at all 

And how is It 0 Vfoi^a ! that the apprehension of 
existent objects as msnya Im aoeording to you a right appre 
heoHion and that which apprehends them as vttfyamSna is 
worthless I "Will you toll me what partjoular purpose do you 
hold ID belioTing this earrofibiyoto t 

Aeoording to the rule that oljoota oould norer be aoooav- 
plished merely by tbemielrea you apprehend objects that are 
short long or either disunotly sa short long or either Thus 
on one side yon are ntilixmg your power of dlsorimination in 
the apprebeniion of objects while on the other aide you are 
trying to assert the mutual non-acoompUshment of those very 
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objects. This involves self-contradiction m your own argument 
which, 0 Vyoka ' is not at all worthy of you 

The point is that in case of establishing the existence of 
objects mere apcksa would not do. Quality of undertaking an 
action in an object which produces jnana about its own self 
18 also an active cause. A.nd that is the reason why hTasvd, 
dh gha^ and ubhaya-e&oh one of which would be producing 
ynaiwj about its own self— should be taken as existing. 

Again, O Vyakta ' you believe that to the apehsa of 
the middle finger, the pi adestnt finger is considered as hrasva 
even if it does not exist But your argument is absolutely 
unfounded. For, in comparision with the middle finger if 
pi adesini were taken as hrasva even though it is a-vidyamana 
by its very nature, the horns of an ass that are also ct-Vidya- 
indna should be taken as hrasva and a very long substance 
like %ndradhvaja should also be taken as hrasva as the quality 
of a^vidyarndnata is common in all the three cases But that 
18 not so Really speaking, piade^int finger being mdyamdna 
by nature and being possessed of a number of properties by 
virtue of various co-operative causes, manifests manifold variations 
along with the corresponding types of cognizance also So it 
18 not correct to assert that the cognizance of hrasva, dirgha 
etc IS produced in the absolutely non-existent anguh only by 
means of apelsa You might argue at this point that in such 
cases also, dh gha, hrasva, vbhaya etc are apprehended and the 
intellects as regards sva para and vbhaya are discriminated 
only in compansion with another’s opinion and further that 
according to you, hrasva, dirgha etc. that are svatah siddha 
and that produce jnana with regard to their own selves are 
nothing at all Even if you believe like that, O Vyakta ' 
how would you distinguish between your opinion and another’s 
opinion in the midst of all— pervading negation ? Naturally 
there would be no distinction between sva and paia at all 
On the other hand, if you accept this distinction there would 
be nothing like s'unya(d at all ( 1705-1709 ) 
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m ^ Qdoipii ^ I 

31^ gim ^n^TOi 5?f^ ?ii?^«iii(?'s?o) 

7T 51 qra^ WJ^TOI I 

iig 5 f ?ii ii(t\st?) 

Jugavflm knmena vfi te vhmflnam hojfa dlha-hasse«u i 

JaJ jugavam kftvekkha kamena puwamnil kflVekkhfl? |il62|i (1710) 

Almflvmnanam va jam bfilasseha tassa kfiVckkhfl i 
Tulleauva kft vekkhft paropparam loyanaduge wa ? lil63n (1711) 

[ S’n^ ?t & ftvR <1^ I 

^ gtrt^ wsidjT ^ t ») 

^ ’TX TO •sis'lir I 

WSW TOTt I? II II ( ’»U) 

YugBpat krauiopa t* te TijiUnatu bharod drlgha-hrUTByol} | 

Y«d] yugapac ki p«ku krmoiepa parraBmla ka p«kfAt til62Ji(l7lO) 
Adjmar^iUiiaiu t* ysd biiasyeha tnaya k* peku t 
XolTaTorTt k* peku parupanm locaDadvik* iral ||163|( (1711)] 

Trans — 162-163 Is that vijr^ina of yours os regards dirgha 
and hrasva (produced) oil at once or in regular course ? If 
( It Is produced ) all at once, what apck^ ( Is there ) ? (And) 
ff ( It Is produced ) In regular course, to what ape^ is the 
Lrst produced ? Or to what apek^ has the fln-t and foremost 
cognlmnce of a chDd been prwluced? Or what mutual apek^ 

( could there be ) In the case of two similar ( objects ) like n 
pair ot eyes? ( 1710-1711 ) 

TOi ft gTi^ >1^. iptw<nt >ift5inx aft 

s>n^ whRimiRiPi nfirareix^fts 
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I I 

^^TRRt 

JIR^TT^ I 3iq^, 5TR^ 

^ 5rT|^ t I 

^T, ^ 5T Hlfq #, f%?3 'T^'Tt 3^ 

TTT^^ fT%?i ?-ti 

^5!n 35 ^^ ^=q?i3R^q i 

r^:n?^f?R^ ^ I 

g ^TrFJtR'TOT^Tf^^qnRqjRon?^- 

TO?. tq-i^qTfs[5^q^^t 5r^^, 

W ?R 11 ( ?'3?o-’?'9U ) II 


D 0 — Consider whether ^liOhna m case of objects that 
are hiasva and dirgha is produced at the same time or in 
regular course If both the jnanas are produced simultaneously, 
there would be no scope for apelsa, both being recognized in 
their own form at the same time On the other hand, if jrianas 
of the two were produced one after another the hrasva object 
would be apprehended by virtue of its own jridna, but later 
on, to whose apelsa would the dirgha object be apprehended ^ 
This leads us to conclude that in spite of the existence of 
mediums like eyes etc , in absence of apeksa all objects are 
apprehended in various forms only by virtue of their individual 
jnanas. This proves that the existence of all objects is 
very natural 

Again, to whose apelna is the jridna attained by a child 
immediately after its birth produced * And, what mutual 
apelsa could there exist in retlecting a similar cognizance in 
two similar objects which are neither hrasva nor dirgha but 
exactly identical to each other ? This shows that vanous 
torms of objects like fingers etc are not apprehended by 
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aiS2 


mtoe of their apdaa to others but bj meaos of their oorrea 
ponding oogninnoes vhlah ere independent of apei^ Later 
on in the onnoeity of obsemDg the forme in details the 
objects are reoognlxod as Aram* d\rgha eto^ on aooonnt of 
certain oo-operabre oanses each as reoalhng the oppoaite 
faotiOD eto. Saoh and erery object would therefore be taken 
as existent by nrtne of no other factor bat its own rvabJiava 


Moreorer 

ft ^ ft ;T I 

^ ft ?T ^5^ ? It II 


Kira hassflo dfhe dthSo ceva klm no dibaminl | 

Ktsa YanakhapupphSu kbn oakhapupphe khapuppbAo ?ll64t^]7I2) 

[ ft ft H ^ I 

^ H ^i5«rnt ft SI 5tj«>n^ 1 1 1 1 ^ « I K 1 » 1 


Eun hrasrad dtrgfae dlrghaderm kim na dtrgbe i 

Kaamad t* na khapaspat kim nakhapofpe khapn^pat TBlMl(l7l2)j 

Trans.— 164 Why ( b the tnoa ledge ) about dlrgha 
( acquired ) from hrasva and not from dlrgha { Itself ) ? Or 
why not from khapaspa ? Or why not ( the knowledge ) about 
kJiapaspa ( acquired ) from khapaspa ( Itself ) ? (1712) 


1 sift: irai ftftft iftftift 

i{rtftwnt^r9si«isnfJnii^«siTO^ftsi>w5Si 


^ft «im I m “ ft ^ ft It twfti " 

I Bsn, ftfilft SI Bl 

ninmwisiHftnsflii! I B«n, wanifttaHa ftftft 

na )W-<i^IIRlft»BBirft =1 t I B %BI^, TOI^ 
Hlfta BIBT, 51 a BSHUft M 1^» ( lOlB ) II 
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J) Q — If everything is s'unya according to the theory of 
sarva s'unyaia, how is it that the cognizance of dirgha is 
acquired only from its apeksTi to hrasva as seen in the case of 
prades'mt and madhyama fingers, and not from its apehsd to 
the dirgha itself Similarly, why is the practice of appre- 
hending dirghatva from dirgha and hrasvatva from hi asva not 
followed ^ Moreover, the practice of acquiring knowledge 
of Uxapuspa as well as the knowledge of krasvatva and 
dirghatva in Lhapuspa from the khapuspa itself is not followed 
even though sTinyatd is common to all of them This shows 
that there is nothing like sarvas'unyaia in this world. 


Moreover, 


K.im va’vikkhae ciya hojja mai va sabhava evayam | 

So bhavo tti sabhavo vanjhaputte na so jutto ii 165 ll ( 1713) 

# ^ ^ ^ ll ii 

ELimv&peksayaiva bhaved matirva svabbava evayam i 

Svobhflvaiti svabhavo vandhyaputre na sayuktah Iil65li (1713)] 
< 

Trans— \(i5 Or, of what avail is the apeksa at all ? 
( The opponent may argue here that ) “ Apprehension by 
means of apeksa is natural ” ( But ) the bhava ( existence ) of 
sva ( one’s own self ) means svabfmva, { and ) that does not 
apply to the son of a barren woman ( 1713 ) 
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I I FJnrft ifltsft, juf wuirorai ff-wiifh 

4R«5iiir I J^a TTs^, n>nft ii ii 

( im ) II 


D (7— If there is absolute negation m the world, what is 
the uto of apel^ in apprehending Aram* etc. to the aprk^ 
of dtrgka etc. f For the rery conception of aptt^ is contrary 
to the abaolute negmtioo 


Vyaha —Apprehending Arami dlrgha etc by means of 
ciptkaa Ib rery natural 


Acarya ♦— 'That is not bo O Fyoitrt / ScoAAoto is the 
root otose in coses like fire bona The sky does not 
bum eto But thst is not eppiioahle to the abore^DniDed 
example of the apprebension of hr'ttrca dtryAa eto Henoe 
miAAfira should not be blamed !n sueh casta. It is abeurd to 
assume miAA2h>a m the apprebension of non— existent ol^eots 
like tnndAyopvtro 

Svdbh^va means exieteoee of one s own self The rest 
can be (hstiiigiusbed as^roAArmi — the exiitenoe of ereiything 
else. Apart fiom your belief m apelta the principle of 
♦oreasonyota would be Tiolated eron from this point of rlew 
How ! 


jfig; ft ^ ^ ^ «tt (I'sia) 

l-loj{flvekkb4o vft vOTiBnam Tflbhlbfiiiamettam vfl i 

DIhflni ti va hnssam tl va na u sattfi sesadhamma vfl Ill66i (17M) 

[ 41^1111101 Ifl ftfR Tt I 

iftWift <n ^ a HTiT <iT nnsiKl»t») 
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Bhavedapeksato va vijnsnam vabhidhanaiuatrani vil i 
Dirghamiti vs hrasvamiti v6 na tu satta ^esadharma va nl66ii] 

Trans . — 166 By means of apeksa either vijrmna or mere 
acknowledgment ( of an object ) as short or long would be 
{ attained ) but not the existence of the rest of the properties 
(1714) 

^ I ^3’ 


D C — By virtue of its apeksa, to another object, a self- 
accomplished object would gain either vxjnana or the acknow- 
ledgment of its own self as hrasva or dxrglia and nothing more 
Neither existence nor qualities such as tupa^ rasa, sparsa ate , 
that are distinct from hrasvatva, dirghatva etc could be 
established by the help of apeksa Now, jrianas that enable 
us to apprehend existence along with those qualities are 
produced spontaneously So, how could existence etc of a 
self-accomplished object be refuted by means of apeksa 2 And 
when the existence etc of an object are not denied, how 
could the principle of all-pervading negation be accepted 
at all * 

^ ^ ^TStfoi IU5,'Sll(^\S?H) 

lhara hassabhave savvavin^o havejja dihassa i 

Nayaso, tamha sattadayo’navikkha ghadainam ii 167|| (1715) 
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[ fiTOT ^nffVirat I 

51 ^ imi?t. em^'fissi^i q?tfpn^ ii iS'sii(?'st4) 

ItanUbA hruTAbhAYo Bftiraruii^ bhared dtr;ghas7a i 

Ka OB 8a^ tasiDAt Battidajo oapeksA gbatadlnam Ill67i (171^)] 


Trans — 167 Otherwbe, to the absence of hras^ there 
should have been an absolute negation of dirgha alsa But 
that Is not so Hence the ejJstence etc. of ghaia etc. are 
( established as ) Independant of ( their ) ( to other 

objects ). ( 1715 ) 


I ^ jwt I 

"^iwi 11 t^'s H d'S?'^) II 


D (7— If the qoalibee like ©astenoe etc of the oljeotB 
Buoh as ^\ata etc. were dependaot upon their oomparunon 
mth other ob^eoU destruotion of » ?irftrwi ol^eot would hare 
effected the deetrootion of a dfr^Ao otjeot bIbo But really 
■peaking exiatenoe etc. of a dXrgKa o^iot are not denied 
when a Aroatn object tumB into an abaolata negation Thu 
leads UB to the eoneluKioD that objects bke ffhoia etc, hare 
their propertiBB flooh as enatenoe rUpa etc. totally indepeadant 
of their optbS to other objeota and hence the idea of all- 
perradlng negation is aatomatioany refated 

?n ^ ft ^ gwn ffm iincii 


03^ 'Raft Hj^niaft ft I 

araaft 'reaft gfeft h?: r^CRaft ill^'^il (ivstvs) 
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Javi avikkha’vikkhanamavikkhago’ vikkhanijjamanavikkha \ 

Sa na maya savvesu vi santesu na sunnaya nama 11 I 6811 (1716) 

K.im Cl sao taba parao tadubhayao kim ci niccasiddham pi \ 
Jalao ghadao puriso taham vavaharao neyam 11 169 II (1717) 


Nicchayao puna bahiranimittamettovao-gao sawam I 

Hoi sao jamabhavo na sijjhai nimittabhave vi II 170 u ( 1718 ) 


^ ^ ^ 11 li ( ) 


51 ^ 11 11 ( ) 

^ ii?vsoii(^v9?<j) 


Y a’pyapeks&’pekaanamapekBako’peksaniyamanapeksya | 

Sa na niata sarvesvapi satsu na Sunyata nama ii 168 || ( 1716) 

Kimcit svatastatha paratastadubhayatab kimcid nityasiddhamapi | 
Jalado ghatakah purusastatha vyavaharato jneyam ul69ll (1717) 

Nificayatab punar-bahir-nanittamatropayogatab sarvam i 
Bhavati svato yadabhavo na sidhyati nimittabhave’pi ||l70ll(1718)] 

Trans — 168-169-170 Even apeksa-hoxng identical to ( the 
nature of ) action ( apeksanam ), agent ( apeksakah ), and object 
( apeksanlyam ) — could not be accepted When all are existing 
there could not be sunyata at all Some are spontaneous 
€ g a. cloud , some ( are produced ) by means of others 
as m the case of ghafa , and Some ( are produced ) in both 
the ways ego. man, while some are produced even for 
ever Agam, it is certain that each one { of them ) becomes 
existent by its own self only by resorting to the external 
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TOiq, a Ti[^ Vii ty II ?^'sii(?atH) 

Itarfttbi hnsrtbhATe aumrmiio bhared dlrghafya i 
Na ca 8>I} tasmat utudayo napekf « gbaUdloAm II167 d (1716)] 


Trcns . — 167 Otherwbe, to the absence of hrasva, there 
shouM have been an absolute negation of dlrgha alsa But 
that Is not so Hence the existence etc. of ghaia etc. are 
( established as ) Independant of ( their ) apeJcs5 ( to other 
objects). ( 1715 J 


’Pn^, 

awT^ Whra-a^pFTtmjT sjifrrt 

'^Twt II 1^0 II (W'O II 


D 0 the qaabaes like eJOBtenee tie of the objeets 
BUoh u ghaUt eto were dependant opon their cmnpansioD 
with other objects destruction of e Aron>o ol^t would hare 
effected the destraotloQ of • dIryAo olgeot also. But really 
speaking eustence eta of a dtryAo object are not denied 
when a Artwso object tome into an ahsolate negation. This 
leads U5 to the conoloaion that objects like yAoTa eta hare 
their properties each as enstenoe rOpo eto totally independant 
of their agehS to other objects and hence the idea of all- 
perrading negabon is automaboaliy refuted 



HT H IRT g?RT lll^cil (?«lO 

03Tt <TRTt ft I 

srssft ^1*3^ ^ ^ iii^Vi (tvstvs) 
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about even if the external causes were present because non- 
existence IS innate in them by their very svabKava 


In reply to the question whether astttva and ghata are 
one or different, the Amrya argues thus — 


311^ ^ ^ ii?v9ni 

Atthitta-ghadeganegaya ya pajjayametlaunteyam i 

Atthi ghade padivanne, ihara sa kim na kharasinge ? ||171ll (1719) 


Astitva-gbataikanekalfi vfl paryayamatracmteyam | 

Asti ghate pratipanne, itaratha sa kim na khara^rhge ii 171 n ] 

Trans— ni ( The question ) whether ghata and astiiva 
are one or different is ( nothing but the question ) of synonym 
when ghata is existent ( For, ) otherwise why should it not 
arise in case of khara§rnga ( also ) ? ( 1719 ) 


5t g OTtwm: I qsn qsr-i^- 

wql:, qq ’Sqmnr-q;«qi5qq|q>%^qi-s^q^j^ ^ 
q S # n ) n 

D C7— After haring asserted that " gjiata exists ” the 
question whether gluila and aslUva are identical or not is 
reduced to the consideration of both as being mere synonyms 
of each other Moreover, this question should arise onlTn 
case of the existent gitata For. if it were not so the 
question of clato-ancine would arise in case of non-ex’istent 
objects like kharasrnga and vandhyaputra also 
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causes. (But) that ^htch is non-existent is not produced 
e^e^ fn the presence of e.xlemal causes ( 1716-1717-1718) 


gin, 

>1^ ^jrar— H ftyif 

I inn ^ 

•wiilijistjiiiw II ?S« II ( ) II 

ift^-^ WJ IJ7 IJIIT 

!r»<niqiaRPj(;>iRiiiit(*>'il 5351 1 ftflgj toi, "nn 
*Ri I ^fkjqqat, <m iror-fi^ ^tdtijau gwi 1 
RwRltfilq, qqiSiH'ty^ | 1(3^ SE«J^ I 

ftirra^s 'TO fqPreqnr^qrfJro s'? ^ >13 

qwTi TO ftfii««Ai^iR ^^ftqn’iiftsqls'TOi *?i(^R t 
firofir I TOTOTO 8 q: mqwfqft iiH‘^-to« (t»t'5-l«?«)il 


P C-^Conekltniha of dtrgha eto in oomporfiion «rith 
Aroira etc. is itself nothing bat ZortS lam»a and injr<i 
Now when all objeoti are acoctupHibed as exittent hj virtue 
of their being either barter knrvut or injfu where could the 
tunyata exist at oil f 

The exisleneo of all ol^ecls is either iratoA p<irataM or 
u&iay<t/ai Then are sarer^ oljfaels aoeb as cloud etc. which 
come Into being only by coming Into contact aitb iotna lubi 
Unco as their iwrarKi soma like ghala are produced Ly the 
help of iarto some like /nira« are produced by both (as 
jHirwM eotnes Info exuteoce on aceoant of his parents as 
«ell an )iis deeds iri the post hfe } Soma oljects like oloni 
arc eser accomplished. Thus it u seen that vanoua ul^ects 
coma into existence in various ways according (« their usage 
Ihrt really tjicakiog all vldecu are exhUng by their very 
stW-Aoni tocfely byreaoftiog totheir external caosea Zn cat* 
ofiibjects that are non existent •xUteaeo emdd not be brought 
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f^uonoi-w^oi-^oi^jpiT ^ I 

3inOT% 3llIOIJ«?t ^ 

Vinnana-vayana-vainamegaya to tadatthiya siddha I 
Annatte annani niwayano va kaham vai ? il 173 ii ( 1721 ) 

3Fq^Sfn(t ?T ^ II 11 ( ) 

VijuaBa-vacana-Yadinorekata. tatastadastita siddha I 
Anyatve’jnani nirvacano va kathaxn vadi ? II 173 tl ( 1721 )] 

Trans — 173 ( If ) knowledge and speech are identical, 
then its existence is proved ( But ) in case of difference, how 
could there be a disputant having no khowledge or speech ? 

( 1721 ) 

^ 1 ^ n ) II 

D C — ^When the knowledge as well as the statement 
that all the three worlds are sunya are indentical to each 
other the existence-and not the hanyta-oi an object is establi- 
shed For, their identity is similar to the identity of vriksatva 
and siTt^apatva But when vtjnana and vacana are dissimilar the 
disputant will either become ignorant or speechless like a rook 
and hence will be totally unfit to expound the theory of sunyata 

q:^r^3T( wjort i 

Qhadasatta ghadadhammo tatto’nanno padaio bhinno 1 
Alihith tcnabhanie ko ghada eveti niyamo’yam ? (il74ii (1722) 
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Followisg the example of gh<^a and astxtwi there would be 
B probatohty of ehita-aneiaia between ghtua and aloo^ 

^■■g?nnnnn ft gimr w 1 1 

tpi% figonpn ^ ii?'ssii(tvsRo) 

Qhfl^fr-stmnaynnayie vl gurrnaya ka gha^aWyfl somma 1 1 
Egatte gba^ao cdya na surmayfi nama ghadadhammo I n 1 72i ( 1 720) 



<Ri; HT ?prar ^rm <r^! I ii ii ({«») (i 

Gbata-MnyBUnyatayainapi tonjnU ka ghatadluka aamnya I | 
Ekatre ghataka era na kOnjata nama gha^dbsmah I D 173 II ] 

Trans — 172 Even in case of and iHnyaiS being 

different ( from each other ) what £Sn_yc^ ejcettffng gha^ 
could be ( found ) 0 Saximj>a ? In case of similarity also, it 
b the ghatc itself ( which exists ) ^inyaCi does never become 
the property of ghaia ( 1 720 ) 

ffft ** «T Mcrf^i ^ I f% ^ WTW 1 gprar fn 

— ?r5 'trtHt, 

^rtfrprt I ^ 

Jiwyff ^ g ^ 

ffirf:, i( WR ( ) II 

D 0 — If ghaia and *myatS are &Ajnna from e*eh other 
eioeedxng gkata what more ^y<^al la required 0 tanmyaf 
la cnae of both being timiiar to each other runjfoia trcaiid be 
nothing but ghaia on aocoant of ita being peroeired protya 
l|o frrafnana But wnyotS would nerer beoomo a property of 
g\a{a a> >t ooald oerer be aocomplUhtd by any poeilble 
meant whataoerer 
Mofoorer 
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3TtniT% srnaiioft f^Tf^r^Tt ^T ^ ^ ? \\\^\\\ 

Vinnana-vayana-vmnamegaya to tadatthiya siddha 1 
Annatte annani niwayano va kaham vai ? n 173 n ( 1721 ) 

11 II ( ) 

Vijii&Ba-vacana-vadmorekata tatastadastita siddha I 
Anyatve’jnani mrvacano va katham vadi ? 11 173 tl ( 1731 )] 

Trans . — 173 ( 11 ) knowledge and speech are identical, 
then its existence is proved ( But ) in case of difference, how 
could there be a disputant having no khowledge or speech ? 

( 1721 ) 

rI:^ fdt 

, felddTddd; 1 # n ) II 

D C — When the knowledge as well as the statement 
that all the three worlds are mnya are indentical to each 
other the existence-and not the mnyta-oi an object is establi- 
shed. For, their identity is similar to the identity of vriksatva 
and is\ni,apatva But when vijnana and vacana are dissimilar the 
disputant will either become ignorant or speechless like a rook 
and hence will be totally unfit to expound the theory of suiiyata 

Qhadasattd ghadadhammo tatto’nanno padaio bhinno | 

Althi tti tcna blianie ko ghada eveti niyamo’yam ? iil74ti (1722) 
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[ 'iH^rar 'T^I^ fSrat i 

arefift JTftt f?nratsn^f ii?wii (?»^ 

GiufwmttA ghitadharmutato OADyab paUdito bbinoa^ t 
Aattd tena bhaijute ko ghata ereu Diyamo yam I |174U(L783)] 

Trans — 174 Exbtericc of ghaia is a property of ghaifl. 
So ( ft Is ) noD-separable ( from ghaia ) ( and ) distinct from 
paia etc. By saytng therefore, that “ It exists " how coidd 
you frame a rule that there exbts ghaia alone ? ( 1722 ) 

qjaw <iOT a ast 

atiatsft fiw I aat " ” 

»fit ‘ 93 Ija ’ Tft “93 99Tft9 ” «>S9 ft99 !— 

fi|9ft*l«9l9Il 97919; 3^9^ 9791 II tOV II 

( ?'S99 ) II 

D C — AsUtm 18 the property of ghata and henee It is 
non-Bepanhle from ghata bat diatmot f^om oI^Mts bke pdta 
eta So when it is said that '‘ghaia exists you cannot assert 
that ghata alone exists For the property of atiitva is present 
in ol^eota like pofo also sod beooe they too are existing 

31 91 5T9f|lI 37 37 9<fr ^ 3W999T9H^t ^ I 

9Tf&I>T 9 97?; 379^9^97^ /% ? ll?VS'Jll(?'99^ 

Jam vfl jadatthJ taro taro ghado fli aawaghadoyapasro^^fo ko I 
Bhanie ghadotthi va kahams awattfalttflvarobo tti ? fll75ll (1723) 

[ 9JJ 99ft9 999 93 9ft «^9i9IMa?l I 
9M 93tsfft 97 99 99fftaR9197»9 9ft ^ lltoMII (?09D 

Yadra yndnaU tnttaj ghaV> hi ■arroghataUprasaAgati fca^i i 
Bbanite ghato sti ra katham wrastitraTarodlia itl I I1T5I (1723)] 
Trans — ITS Or b) ^ylogthat whato*er cxbls b ghaia, 
hou utmU the occasion of all being gfuiia arise ? Or by 
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asserting that gJiaia exists, how would the existence of all 
be obstructed ? ( 1723 ) 

^ I ’it 

^ ^’h \ ^ fl 

^ ^r ^ ’T^ ^dlRd^ ^ 

^qt ^ 

5T {^5^ II II 

( ) A 


D C — Since the astitva of ghata is restricted to ghata 
only and since ghata exists only when ghatastitva is present 
there would be no fear of all objects being considered as 
ghata when we say that “ gad yad astt, tat-tat sarvam ghatah” 
Again, asMva of other objects would not bo injured by the 
assertion that ghata exists For, the all-pervadmg nature of 
ghata is not apprehended when we say “ ghoAasaWoena ghata 
•eva oat»'’ 175 (1723), 

After refuting the opponent’s view in this way the Acai ya is 
now assertinof his own — 

D 

3n%l 1% m ^ 3 1 

Atthi tti tena bhanie ghado’ghado va ghado u attheva I 
Cuo’cuo va dumo cuo u jaha dumo niyama u 176 ll ( 1724 ) 

=^5=^ ^ fjmTg; II II ( ) 

Astiti tena bhatlite ghato’ghato va ghatastvastyeva i 
Cuto’cuto va drumaacutastu yatha drunio niyatnat «176ii (1724) j 

3o ^ 
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Trans— Mb Just as from the assertion of free ” ( we 
understand ) a mango tree or any other free but from • mango 
free ** ( nothing else but ) tree " Is understood, In the same 
way by saying that ** It exists " gfu^a or (objects ) other than 
gliala ( are appreheded ) but from ghatn asixtvc akme Is 
understood ( 1724 ) 

tRem ^ hhiRa 

RtoT) ^ " irfer *’ ^<5 ^ to, arqff qi— 

PiiiPiKBqq^ ^ TOfi[^ ’nqi^ i “ qit 3 ft ” qi 

g TOn(, qj ajcnrTg I snr 

’Tqt “ gq! ” ■gg!, qi 

qiqig, 1 " g gn 

qq quit, qgqqq "pwpjlinf^fil II t»S ( ) II 

D (7— As the quality of cfnisotm is present lo all the 
trees when ve say “ tree ** all the trees— whether a mango 
tree or any other tree— are nnderatood. Bnt when the word 
** mango tree ^ is spoken tmitaiva silone is onde^tood. For 
the mango tree oanoot exist wltboat bebg a rn 2 aa. Smulariy 
here also emstenoe of ffhafa being the quality of ffiafa is 
present in ffhaia only and nowhere else while the oomtnon 
property of ajMt<a is present in all objeets 80 when we aay 
01(1 all ohJeots whether ifkatn or paia-urv reoognlxed as 
eaob one of them has its own property of existenee. Bat 
when we say " ghata ** asUiva alone ts apprehended, because 
ghata has its own aoXt^ 

Now the Acarya replies to the argument that what has 
already been produced ooold not be produced and so on — 

ft' i 

jqg; stni ft qqinr ftiq qf^^ft^sq in^'sii(?'sq'i) 

tam Jflyam ti mal jiyS Ifto-bhnyam pi Jads^yam | 

Aha pyam pi na pyam Lim oa khapopphc vlyAro yam |(177ii (1725) 


fqwnl^'Ifql, 5*gqqq 
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[ ft ^5T3traq; i 

3t«t stra ft ^ n?'3's!i {\'s^'<> 

Kim tajjatamiti matir— jata’jato-bhayauiapi yadyajatam i 

Atha jatamapi najJtam kim na khapnspe vicaro’yam Hl77ll (1725)] 

Trans— m If it is believed that neither jata nor a-jata 
nor jafajata could be produced, what could be produced then ? 
Again, if fata is not jaia ( according to you ), why not think 
the same about kha-puspa ( also ) ? ( 1 725 ) 

i ft sni 1%^ 

fe'TT fra irs^imsTra: i g^fq 
^ ^ strati f^^^srra- 

%q ^ ^=q?tf^fq3[-iira^p:wTgt^ira i 
Oi^?fq^qTW^RraTf^[f^qi ^ 1 sirar^ 
^ Jra^, ^ 

sraf ra;^ i ^ ^ fq^qi 

fq#T?^, ^-q^’fnqr^gqTT^^^T^RT^rf^ra lUvsvsii (^vsrh) ii 

D O — Tell me O Vyaktct ^ what object, according to you, 
could be proved as fata when it has already been denied produc- 
tion &afata, a-jata or both ? If anything that has been produced, 
IS accepted by you e'unyatd would be denied on account of its 
very existence and hence alternative questions whether jata 
<t^ata or jotajata could be produced or not, would become useless 

Again, if a jata object which gives nse to a number of 
alternatives like jata, a-jata etc, is not, admissible to you as 
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jSia And if 70a take h as €t-^cUa there Troold be aeli’-ocmtrm 
djotloD in your argument. Moreorer when enatence of 
oi^ot ie denied altemabfeB like a-)aia etc. would become 
naelesB in aheenoe of tbetr ^myas 

Now, If yon admit the aboTo-mentJoned altematiTeB m 
eaae of non-exuteot ob^eota also you sbaU bare to apply 
tboBe altematiTefl to tbe hha-’ptupa wbiob b also non-^xlsteut. 
Here it oonld not be aanl that all tboee altematiTee were 
appbed by aooeptiDg thioga which were belicTed ai jaia by 
other*. Beeanee it would bring In diaunotion between tva 
and jxira whioh noJate* the pnnoiple of 

Moreorer 

gr goft ? iitvscii (t'ssO 

JeJ savrahA oa }iyam kbn jonimflmntaran) taduvatambbo I 
Puvram rflmivalambbo pruoo tI kllacrtarahayassa ? ||178ft (1726) 

[ *rf^ ^ ^ ffc ffjwnn I 

wsaronji 5^ f n ii ( Jo’il ) 

Yadl aarratha na jatam kim janmaDantamm tadopaiambbaji | 
FtUrani rS napalambhalj panarapi kalantarabatBaya f 11780 (1726)} 

Trans.— 178 If ( according lo you ) ft b not produced In 
all rwpeetB why It* apprehension after production ? And why 
not before, or after one has been deslro]^ In future ? (1726). 

5f| jawiftaimOftiRla 

pBftfit svnmt f i vr w’rai fWifir 
irpnarowii 1 1 jnrft ^ 

awii'JS'i* 1 1 aaiwT ’iiwnRu^i^ 'f'r 
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?ig gfg ii II ( ) II 

2). (7 — If according to your s'unyata-vcula, objects like 
ghata are not altogether produced, how is it that ghata %\hieh 
IS not apprehended in the state of a liiuip of earth, is appre- 
hended when produced by mrnnitas like potter etc ? And why 
IS the ghata not apprehended before its production or after its 
being broken by the hit of a stick etc ? If objects like ghata 
wore altogether a-jata, like lha 2 m^ 2 ^a they would never bo 
apprehended at all And, the quality of being apprehensible at 
one time and non-approhensible at the other, is possible only 
in case of a fata object. 178 ( 1726) 


Besides, 

N51 ^ %oi ? ii?vs'Mi(?v3:tv3) 

Jaha savvaha na jayam jayam sunnavayanam taha bhava i 
Aha jayam pi na jayam payasiya sunnaya kena? iil79ii ( 1727 ) 

3I5!I ^ ^ ? II II 

Yathfi sarvatha na jatam jatam ^unyavacanam tatha bhavah i 
Atba jatamapi na jatam praka^ita sunyata kena * li 179 || ( 1727 ) ] 

Trans— \19 Just as the assertion about sunyala is jaia, 
even though not produced altogether, so also, other objects 
( should be taken as jata ) Again, if jata were denied to 
have been produced, b\ what means would the sunyata be 
manifested ? ( 1727 ) 


5f4d\'iT d5!IT 3Tfq ^rmr 
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II ( iw^a) 11 


D 0 — Ja£t BB the Btatement m well as knoiHedge that 
ereiTthiug ii i'wya are aooepted m hanng beeu prodaoed id 
any way whataoeTer m the aame way other objeota aooh aa 
ghaUi pata eta. ahould alio be takcD aa ^ota. And if you 
aooept njnana and vaoana about a'imyata to be a-^fata, how 
would you bo able to oxpresa a^nyata without the help of 
iTynona or tJooona about it 1 Heuoe a'unyalu is not aooeptible 
In any way 17B ( 17S7 ). 

Alio 


fr ^TRin ugfi iit«6ii (I'S'i's) 

ftr 3 nr <iii<jiail gon^rrarl i 

sn^TRTRTl ^ ft srnunrft inr:?ii 

39^>3TI 3 'K'lteliuft I 

srnift ^ w<!diii ^ ii ii 

ifiHi^ ft^^n’T ^ 3 iR<^ ^ eir?r Him 1 i 

II II ( ?'S^? ) 

Jflyal jayamajliyam jayflpyamflhfl pyamflnam ca l 

J^ajjamiha vtvakkhie na Jayne sawnhi khud ii ISO u ( 1728 ) 
ttl JHI JIo kurabho aamthflnao punaralflo i 
jaySJflo dohl \i tassamayam j^vamAno tti u 181 ( 1729 ) 
Puwokao u gh«}ata\-fl para pa|Jllehliii tndubhaehlm cn | 

JAj-anto }■# pa^taNil nn Jame aavrahll kumbbo a 182 a (1730) 
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Vomai niccajayam na jayae tena savvalia somma ' 1 

lya davvataya savvam bhayani|]am pajjavagaie ii 183 II ( 1731 ) 

^1^% ^ II II ( ) 

sTFT^ I 

iiraRTit 3imJTR # II W !!• ( 

^ 11 %cR II ( ) 

s^^TTK ^ ^ ^'4T 1 I 

^ II \c^, II ( ?V9^0 

dayate jfitamajatam jutajatamatha jayamanam ca | 

Karyamiha vivaksaya na jayate sarvatha kimcit U 180 ll (1728)] 

Rtipiti jayate jatah kumbhah samstbanatah punarajatab i 
Jatajato dvabhyamapi tatsamayam jayamana iti n 181 ll ( 1729 )] 

Purvakfitastu gbatataya paraparyayaistadubhayai^ca i 
JayamanaSca patataya na jayate sarvatha kumbhah 1118211 (1730)] 

Vyomadi mtyajatam na jayate tena sarvatha saumya ' i 

Iti dravyataya sarVam bhajaniyam paryavagatya 11 183 |1 ( 1731 ) ] 

Trans 180-183 ^oia, a-ja^ta, jatajaia, as well as the 
jayamana objects are produced m this world on account of 
vanous causes, ( but ) nothing is produced in perfection The 
jata (kumbha) is produced, since it has form, the a-jata kumbha 
IS produced because of shape, the jafajMa ( is produced ) even 
by both, and the jayamana ( is also produced ) because the 
process of production takes place in the present tense But a 
kumbha which has been produced before, could never be 
produced on account of gha^ta or ( by means of ) the chara- 
cteristics of other { objects ) or by means of both, and the 
jayamana kumbha could also never be produced on occouut 
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^ ^=11 !ni 5 
dff flHT irerto !— sr 

ftft q.-^aid ' iMr Ti Rrd II {vn II ( ?'s^'s ) II 


D C , — Jiut M the BtatemoDt at well u knowledge that 
ererytiiiDg is t'unyo are aooepted as htring been prodooed m 
•07 way whttsoerer m the tame way other objeota stub at 
gkaia paid eto. should also be taken as Jaia. And, if you 
aooept vtjnana and vaoana about t'unyaia to be a-/a£a, how 
would you be able to express t'myaia withoot the help of 
vtjttana or vaeana aboat it t Henee tlmyat? is not aooeptible 
in any way 179 ( 1737 ). 

Also 


^TFiTnrnr srnrnrnTTT^ srPTRnTT ^ i 

^ iiKoii (tvssc) 

^ f% 5rrf gtjRsnaft i 

^iflMiaii ^ ft ««!«»! snqnrft iiiciii 

3 k(«<i»ii wwnd? ^ I 

’T mdiji ^ ^ ii ic*! ii (tvs?®) 

»r 'iii^K ^*^1 1 I 

flvftia >i«i 9 »ifn II II ( ivs^i ) 

Jaynl }fl>’ama|flyaxn Ja^-Sjayamnhs jayamflnaai ca | 

KaJIamlha vtrnkkbfie na jayae savrafai klmci u 180 u ( 1728 ) 
I^Dvi ttl fa jao fcmnbho MiinVhSaao punarnpio i 
jayfllSo dohl vl tassstnayain layatnflno ttl rf 181 ( 1729 ) 
FHiv’vnkso u ghadalnj-S para pojfaehini tadubhaehim ca I 
JfljTinto JT! poijatav-fl nn |n>-ne sartahfl kurobho n 182 a (1730) 
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^ 5TTq^, 'j5cTT^^, 3 ^ 

qrqq^q^fqnk^fq h qqkf^rqt i ^irqt 

\6o-lc\‘\CR-\6l\\ (?V9R<i-?V9^V?V9^o.?V9^0ll 


D C — Several objects like gluita which have once been 
Jata in this world, could be produced by reason of their 'iupatva 
Before the rupa of gkata is produced, the o^pa of earth is 
already there and hence the gliata which is jata to the apel^a 
of r^pitva IS produced in this way Thereafter, gliata is a~jata 
as far as shape is considered. When it takes the shape in 
course of production, the a-jcita ghata comes into existence. 
The jatajato. ghata is produced m both the wnys-iTqniva as 
well as the a/ut'i a Moreover, ghata which is jayamana is pro- 
duced only during the present tense The past having already 
vanished and future having not yet come, the process of being 
produced takes place only during the present tense 


There are several objects ot peculiar types which do not 
go under any of the above-mentioned categories e g. A. ghata 
which has already been produced in the past, could never be 
produced as a ghata again in any of the above-stated ways 
Secondly, ghata could not be produced on account of the 
charaotenstios of other objects like pata etc As ghata has 
its own process of production and characteristics, it could not 
be produced like an existent pata or a non-existent kharas'i hga 
Thirdly, ghata which is being produced during the present 
time, could never be produced as pata etc For, karya which 
IS being produced as ghata etc could never be produced as an 
absolutely different object like pata So, all objects e g , ghata, 
pata, okas' a etc , could not be produced in the form of subs- 
tance as they are primarily made in that state. But, as far 
as paryaya is concerned, all are said to have been produced 
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of pa^aicu Again sky etc, could also never be produced os 
they are mtyajdia. Hence O Scamjfo I nothing could be 
produced as a substance ( but ) everything should be taken 
according to the surrounding characteristics. ( 1728-1731 ) 


ftftrararam^, Mig ^ am 

I «t»r arat 

amt, mnft ami^, swam ais w aat aia^ 

I ^wiasmss^Kftt^ jm s umarst bM, afimsr 


m«Rmnnwidnm<i ^qam , ^ trwtmft 

sremwt aiaraiat ai^, s^aafeiT’js'm^ i sm, a^ 

swmts^mamrf aimnat arat i arsi 

saiailV«Siii14 aniti ftsro^! ^wnr— "sKWl a 

aat sasm aim saimfy^aanaf awi^ 
mft a aia^^ arsim^ i ffe ais^ a ai*(& 1 1 
a, 'msnufi ft ” sm, qaftift nqqWa ad a 
anft, wmifmaf ijfjfs aiswi^ , mmiHa amPt^ awra 
amn^ I w-MwqRi ^.Itsqd a ai’ft, arm saiaqi-Hiftii 
"isftft mat I 


sm, aimtidsft adaaftmwasift qiaqi ad a aias, 
aamtsm atwraamn^ i f% i^td aa airt a aia&, mdfta 
atmtft ftfci a araif ! ^ana— " daidaift ” a a^td 

ad adsai a aia^, sm •dmft a &a mida I mfm 
aisiftftt aia^f aa ? aaiia — ?ia fdaaft 

Isti^ftmiafta^, fiaaarsaina aras amdi 
aipda i^vi >a diK«M i i< a siarfaw^ama-' 
aait^a adift ad-ai-adaiftt a^ it*aai^ ** a aia^ ^ 
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I 

^ 3JT^, STSn^ 3 ^ 

wrt^ H 5TFf^. q^T%5^Rt wn 1 5n^ 

3[flra^n \6o-l6\-\CR-U\\\ (^^9R<:-?^9^V?^^^o.^V9^0l» 


D C — Several objects like ghakt which have once been 
jaia in this world, could be produced by reason of their oupatva 
Before the of ghata is produced, the lupa of earth is 

already there and hence the ghata which is jata to the apcLsa 
of mpitva IS produced in this way Thereafter, ghata is a~jata 
as far as shape is considered. When it takes the shape m 
course of production, the a-jata ghata comes into existence. 
The jaiajata, ghata is produced in both the ways-7*«p?im as 
well as the akaia JsIovqovqx, ghata which is jayamana is pro- 
duced only during the present tense The past having already 
vanished and future having not yet come, the process of being 
produced takes place only during the present tense 


There are several objects ot peculiar types which do not 
go under any of the above-mentioned categories e g. A. ghata 
which has already been produced in the past, could never be 
produced as a ghata again in any of the above-stated ways 
Secondly, ghata could not be produced on account of the 
charactenstics of other objects like pata etc As ghata has 
its own process of production and characteristics, it could not 
be produced like an existent pata or a non-existent hharas'mga 
Thirdly, ghata which is being produced during the present 
time, could never be produced as pata etc Bor, kaiya which 
IB being produced as ghata etc could never be produced as an 
absolutely different object like pata So, all objects e g , ghata, 
pata, okas' a etc , could not be produced in the form of subs- 
tance as they are primarily made in that state. But, as far 
as paryaya is concerned, all are said to have been produced 



ui H 


JinAtTiuulrA Ckni's 


[ The fonrtJ 


In reply to the qaeation vtt. “ Sinoe eTerytiung la nad' 
op of some sort of msteruda how ooold thoae matenflls exif 
ID the midat of All->perTtuiing negibon { the ^oarya states— 


^ ^ 'raw f% P incaii 


Disal flfimaggimnyEni aawamlha tthl na ya sa naini vlruddhfan 
Qbeppal va na paccakkham klra kaccaparoma 8S0iagB!?lllS4T){173 

[ 'n in, ^ig i 

in n nm ft % ' ^ilHn i tiJt f ii ?<j 8 il ( ) 


Drdy&te SAmagrtmayAm MrrAmibisti na oa SA, oana nniddhAm 
Qrihyate ta clb prtttyaktam kim kMohsporomasmuigrt f 1 o. 

7>(i/is — 184 All (objects) in this world appear as con 
sisting of ( some sort of ) materials , but to fact reverse b 
the case ( as ) those materials do uot exist Or, if H is accc 
pted why b the ingredient of the hair of a tortobe not 
perceptible to the senses?! 1732 ) 


“n^nft <sft mnpmift jmit, 

^ mfti graft ” t 

gftanwft H-nraitf^nranni n rag g nftwft ii sra 
3f^tftg^iraTgfftraT»raft tuft, ng dxny, 

ira ran ggr i 

t nni II ? mft I 


ftrag, g^nft gimrasft gTssranragronift ftftft 
sragg in ft n ^ra g I, sw ftrfft fi g rarftft grrag! 

II UV II ( II 

J) C , — Vjifultn —AH obfocu Aro coropobcd of lumo sort of 
AouuiT? i IQ this TTorid. But ID tho imdjl of Aormj'Hrtyafi 
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samagi 5, too, does not exist, because everything becomes s'tlni/ct 
at the end 

Bhagavan — ^This belief of yours 0 Vyakta ' is totally 
■wrong. For, constituents like os{/i(x, toXii etc, which 

form samagri as well as vacana are directly perceptible. Hence, 
how could the existence of samagt^ be denied * 

Vyakta — One could perceive even an a~vidyamana object 
on account of lama, suapna, hhaya, unmdda, or a-vidya, but in 
fact that does not exist 

Bhagavan — If it is so, O Vyakta ' why is the samagri 
that produces the hair of a tortoise not produced * A-v%dya- 
mdnaid is common in both the cases. So, either this sdmagri 
should be apprehended like the samagi t that produces vacana 
or both should not be apprehended Or, why should not the 
fault of vipan'yaya ( contrariety ) take place when the samagi t 
that produces the hair of a tortoise is apprehended and the 
one that produces vacana is not * 

But, 

^ ga<ii I 

Samaggimao vatta vayanam catthi jai to kao sunnam I 
Ahanatthikenabhaniam vayanabhave suyam kena ? «185«(1733) 

[ ^ 1 
^ ^ 11 ( ) 
Samagrlmayo vakts vacanam casti yadi tatah kutah ^Qnyam i 
Atha nasti kena bhanitam vacan&bbfive Srutam kena ^ Ill85ii(1733)] 

Trans — 185 And, it the speaker-accompanied by a group 
ot constituent parts-as well as the speech exist, whence is 
the iunyam ( produced ) ? On the other hand, if they do not 
exist, in absence of ( speaker as well as ) words, by whom 
is the iunyata pronounced (apd) by whom is (it) heard ? (1733) 
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9^ HTlli'iflWtt fW, 9OT9 'tlft? 9 91 f I 9I|R«, sff jit 
9CT?-9'(W««|59 *9ftw^ f I ^319399^ 
9 99It 9fi 99^"9’99T9T^ *iPld ? — 9 I 


( ) II 

D O — Are the epeakor-poiseMed of a groap of ooneti 
taoDta like hoari bead throat, lipt, palate tongue etc. ai>d 
the ipeeoh, ezutiog or not I If they are /vnyota will no more 
be exifltiDg on aooount of the rerj fact that they exist If they 
ore not in ahaenoe of the apeaker and speech there will be none 
to annoonoe that the world is a'tmya hforeorer in the nudst 
of all being noo'^xistent neither the object to be prored will 
exiBt nor vUl there be anyone to bear that sHnyrt vaoana. 


Also 


^ ^ 9r 9rw 99P7I «[T 5ft ff q^ifDiwi i 

9Tm 5ft gnniftr^ wr ? ii it 

Ifl^lft^ 51 'J5nru|ft9 /ft I 
359^9519 ^ 9 5lf 9T9nft gxrftiT /ft IHOSII 

Jenam ceva na vatta vajanam vfl to na santi vayanlipi t 
Bhavi to suimsmldam vayanamldam saccaraaliyam vi ?nl86llfl734) 
Jal saccam nflbharo ahaifyam na ppamanaroeyam tl i 
Abbhuvagn^’am ti vu mal nflbhave /uttameyam ti il 187 1 (1735) 

Jtmrorat 999^ 9(99^1 9» IT f II t<i9 II 


9fir 959 9T9I9t«n5W 9 ili n uplal^fi I 
3 l<J9irafi l ft 9T 9ft9f9T% II ?<:9i II ( ) 
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Yenaiva na vakta vacanaui va tato na santi vacaniysh i 
Bhavastatah fiunyamidam vacanamidam satyamalikam va Ill86|i ] 

Yadi satyam nabhavo’thalikam na pramanametaditi i 
Abhyupagatamiti vamati r-nabhave yuktametaditi |ll87ll (1785)] 

Trans ( An opponenent may argue that ) 
“ Just as a speakei or speech does not exist, the objects 
( that are ) to be expressed will be non-existent ( and hence ) 
this ( world ) IS also non-existent ” Is this statement true or 
false ? If it is true, there will be no negation and if it is false, 
that will no longer be a ground of assurance 

Or, if you believed that sunyafa is anyhow arnved at, it 
IS not proper ( to do so ) in ( the midst of all-pervading ) 
negation ( 1734-1735 ) 

I 

^ mm \ << 

, 

u 

D Q — Vyakta — Now that vakia and vacana have been 
established as s'unya, the vacaniya hhavas will also be s'unya 
on account of the same reason So, ultimately, the whole 
world IS non-existent in all respects 

Bhagavan — ^If it is so, O Vyakta ' I ask you a question 
Is that statement which proves the non-existence of vakta 
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SPB’T Ntbl, '■ilRfl !T ?T ? 1 

*>?f5RRI^ ? I NT Tirf?TN^ 

T sfit TTa!"TmTT% +i|3la t — N %!Tf^ I 

( ) II 

D C — Are the Bpooker-posseBBed of a groap of ooiutt- 
taoDts like heart bead throat, lipe, palate toogce eta afid 
the epeeah erlfting or not I If they are iwnyitfa will no more 
bo oxiatingon aoootint of the very faot that they onet. If they 
ore not in abecnoe of the epeaker and speeoh there will be none 
to annonnoe that the world la ««n^ Moreover In the midat 
of all being non-existent neither the object to be proved will 
ezut nor will there be anyone to hear that vaeona^ 

Also 

^ -5^ JT TW TW NT fT I 

WTTT ^ tjtoRt? frewfeN nt ? ii il 

3ff Nmi^ 3T5TI&N N I 

si^gwr N iT^ iilcvsii 

Jonam ceva na vatta vayanam vfi to na sanff vayaniya I 
Bhavfl to surmamldam vayanamidani saccamallyaui tS ?iil 86 ||( 17 S 4 ) 
JaJ saccani nflbhivo ahahyam na pparaananieyam fl j 
Ahbhuvagayam tl va mat nftbhave /uttameyam ti jj J 87 fl /J 735 ) 

[ ^ T T«I ITT Tlll^t T sfJa I 

Tirrarai Tpiftt TvrftpJ tt f il li (?o|8) 

Tft TnnTtJTnft* n swiJraf^ft i 

T^HlUKirtiRi «T II 1" II ( I'*!'' ) 
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srf^R^ Hg- 

Mli^r^HriT3j)f' 

^ ^ ^ ^ I f% ^ 

^3ira ^ 2 1 ^ %^, ir^f^^r^^OT- 

srqftra II II II 

D C — ^In case of all objects being taken as non-existent, 
the entire course of loka-vyavahara will be violated If all 
the objects are of the same type — viz , that of absolute nega- 
tion — how IS it that oil is manufactured only from the samagri 
of sesamum seeds and not from the materials like sand-parti- 
cles etc ^ Or, if there is all-pervading negation, why not 
all the objects be attained from the samagi \ of hlia/puspas 
alone ? The fact that it never happens like this in the world, 
leads us to beheve that the ‘world is not s'unya 

And, 

3if ^ ft h 'narn 

Sawam samaggimayam neganto’yam jao’nurapaeso \ 

Aha so VI sappaeso jatthavattha sa paramanu 11 189 ii ( 1737 ) 

3iq qtsfq q^n^qr q li ( ) 

Sarvam samagrimayam naikanto’yam yato’nuraprade^ah | 

Atha so’pi sa-pradeso yatravastha sa param&uuh lil89|| (1737) ] 

Trans — 189 That cieijllnng should be produced from a 
group of materials is not the one inevitable ( rule ) because 
atom does not occupy space But ( if even that occupies 
space according to you ) wherever it resides there is a 
molecule ( 1737 ) 



2i0 


Jmabbadra Gftpi’s 


[ The fonrth 


cacana and the wccni^ bSaflXi* trae or falee f If ft Is true 
the oMava of the abore — mentioned ot^eots ooold not be 
attained on aooonnt of its own existenee And if it is false 
the statement will ooase to be a to establish slmyata. 

Thus It is not possible to establish stm^ta in either of the 
two ways 

VyoXia — Bnt the statement which estahliabes s'Snya/o 
has anyhow been oooepted by as Our v<Katia is therefore 
authenbo and stmyata has undoobtediy been estahhahed. 

Bhayavan —That Is not tmo O Fyolta ' For in aoeeptiog 
the abore — mentioned statement the same fault will arise 
when yon ash the question as to whether that wcana Is 
tnie or false and so on. Horeorer you oannot aooept the 
eoeananoIeBS the person who aoeepts the pacarut to be accepted 
and the aoeeptaooo itself ora existent. 

The theory of tarvat tmyad seems unfoonded from this 
point of rlew also. 

Moreorer 

ft ^ ft ftwftr ? I 

ft r ?r er ? iitc<sii(?<s^^ 

SOcayhsu Irim na tnillam samaggtu tflesu vl kimntthf ? i 
klm vn na sawam sijfhal sdmaggfu khapupphSnom ? nl8Sil(1736) 

[ ftwg ffe H ffetrfti f i 

f%fl H ^ ftwtft WMlfldl 1 \\X>S£\\ (tolS) II 

SlkstasQ kim na taOam MmogrltaatilefTapi kimasU 1 i 
Kim ra na sirTam riddhyati samagrltalj khapaipantm Ul88i (1736)] 
Trans — 188 Why Is the oil not ( manirfoctared ) from 
tbo materials llko sands and why from sesamum seeds only ? 
Qr why not erverythbig be ottolncd from the materials of 
kliapuspas ( only ) ? ( 1736 ) 
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H^sfq srraR^ 


mm ^ ra^lr ? i ^ 


w =^ ^ ^ ^irm^ 11 II II 


D C— In case of all objects being taken as non-existent, 
the entire course of lola-vyavahara will be violated. If all 
the objects are of the same type — viz , that of absolute nega- 
tion — how IS it that oil is manufactured only from the samagri 
of sesamum seeds and not from the materials like sand-parti- 
cles etc ^ Or, if there is all-pervading negation, why not 
all the objects be attained from the samagit of lhapusijas 
alone ^ The fact that it never happens hke this in the world, 
leads us to beheve that the ‘world is not s'unya 

And, 


^ ft ^ U^C^U(?V3^VS) 

Sawam samaggimayam neganto’yam jao’nurapaeso i 

Aha so visappaeso jatthavattha sa paramanu ll 189 ii ( 1737 ) 

m ^tsfr m'^ ll \\ ( ) 

Sarvam sfi-magnmayam naikanto’yam yato’nurapradesah | 

Atha so pi sa-pradeso yatravastha sa paramanuh lil89|| (1737) ] 

Trans — 189 That c\ci\11iing should be produced from a 
group of materials is not the one inevitable ( rule ) because 
atom does not occupy space But ( if even that occupies 
space according to you ) wherever it resides there is a 
molecule ( 1737 ) 
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nnnihrt >1^ 



annft5P>ni, qrni^i ^<% ^ isWt 

Hunfr^Fii f 1 3t% ■roft, 3 % ■3 


a^n fSCTi I 

ft^i m jfeim II ( II 

®t*iT’T5Tft aii?i(WwR'>ift, 



•ift^Ri, 3 <«t)i!ji, ^3Tft 3 3nnfta?>3aw 

II II ( ) II 


D O—Tbere <mnDOt bo a geoerft] rolo that e»oh and 
OTory objoot should bo prodooed from tatnagri For oh^ootf 
oomposed of two or more atoms oooJd b« prodoeod from the 
tamagri of those atoms bat a pammat^ by itself does nerer 
oooupy Bpaoe and boDoe ooold oerer be prodaeed fittm acy 
aomojrH This poratnonv 10 prodcoed onJy from ]aaya-ip\ga 
as It is said*>- 

MOrtair-apormprade^^ kArapauiaotyam bharet tatba mtyati | 
SkanBa-rar^-gaadho drispariab ksryalihga^ g 

Bat if you beliero this paranianu to occupy spaoo whererer 
you apprehead paramoKU there would be anu tiU oltmtately 
Tt would be absolutely raoaot where nothing but parwBnu not 
produced from any umagr^ would be found. 

^ 11 (t^^c) 

CHsal 5&mngghnayam na j’finavo santi nanu vtruddbanikiam o 
Tftntirtamabbflve nlppimroianitnam khapupphehlm iIPOnCITdS) 

[ an® <i n »f l a4 a aPa ag 1 

ft Mm=na ' ai» > 
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Dn^fyate sainagrimayam na canavali santi nanu viruddhamidam i 
Kim vatiunamubhave nispannamidam khapuspaih 1I190|| (1738) ] 


Trans — 190 It is really contradictory ( to believe ) that 
what IS produced by matenals is seen and that atoms do not 
exist Or, IS it that, in absence of atoms, ( all ) this is produced 
by means of ( mere ) kJiapaspa ^ { 1738 ) 


^ 

i ft 

^grr, sig: ^=^1^ 

^ ^vi^ 1 Sloping ^ft- 

# ii ii ( ) ii 


D C — K you are to state that those that are not 
samagHjanj/a are not paiamanus at all^ your own statement 
will be contradicting itself It has already been said that 
everything which is samagrimaya is apprehensible Again, 
all that you have accepted as samagrimaya or samagrijanya 
in this world, is nothing but a collection of atoms Thus, 
when you establish the existence of atoms by your own words, 
you cannot call them non-existent, m any case And, if you 
call those atoms non-existent, should the objects like ghata, 
2>ata etc, be taken to have been produced from the non-existent 
objects like khapuspa etc ^ Because if paramanu is absent, a 
samagii like mr%tp%nda would also be absent So, when you 
assert that samagrimaya is apprehended, the paramanus that 
form this samagri are automatically established as existent 

Now, in reply to the argument prima facie that since 


3U 
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wmflHM ^>{*mi, ’ret 

¥P^i an^ywit g i if^mn i a<i'-^wn . Jtijg 
anrtta^’m, TWigi ^ ^ 

! I Jifta ^rnsV, g* ■? 

i{!r<g^H^«i «WR*r g>»T i 
Crf;TO-^4-»F^ ^I^fejflj || { || 


sc^nnift gil^idf, gwft 

flTKUj irwi HiU'ii'iWH 

g 'W 'HHtgi, ^grft n annftcTWPr «rPnn # 

II t<£^ II ( t'S« ) II 


D O — There oannot be a genenvl mle that each and 
ertrj ol^eet sboald be prodaoed from tamoffri For ol^ati 
oompoeed of two or more atoms eooJd be prodoeed from the 
«pnajM of thoie atoms bot a partmamt hy itself does never 
oooup7 spaoa and henoe oonld never be prodaoed from anj 
»amaffri This paramSnu is prodaoed ooiy &om iStrya^viga 
as it is said — 

Mfirtair-aparspradefah kara^atuan^m bharet tatb* nitja^ I 
Ekaimn-Tar^-gandho driepaiiah korjalibgaioa D 

But if you believe this parwrian* to occupy space wherever 
you apprehend paramanM there woald be emu till aitimately 
It would be absolntely vacant where nothing but parmonv not 
prodaoed from any somoprl would bo found. 

li[: ^iDjonrui^ fft^'cuuifJrui n n 

Disai samaggimnyora na yfinavo sarrH nanu vfruddharaldara ■ 
h^lm vflnOnamabhflvo nlppimnnanilnain khapuppbehlm iI90n(173S) 

[ jng ennftjnr g sRg gg i 

ft ! ii {v ii ( ?o5,s ) 
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DriSyate saDiagrimayam na canavah santi nanu viruddhamidam i 
Kim v&nunamabhave nispannamidam khapuspaib 1119011 (1738) ] 

Trans— \% It is really contradictory ( to believe ) that 
what IS produced by materials is seen and that atoms do not 
exist Or, IS it that, in absence of atoms, ( all ) this is produced 
by means of { mere ) khapuspa ^ ( 1738 ) 

^ 

^ i fk 

sig: 

^ I ^k- 

ffg 

wim?T # II II ( ) II 

D G — If you are to state that those that are not 
8amagi%janya are not paramanus at all, your own statement 
will be contradicting itself It has already been said that 
everything which is samagHmaya is apprehensible Again, 
all that you have accepted as samagrimaya or samagrijanya 
in this world, is nothing but a collection of atoms Thus, 
when you establish the existence of atoms by your own words, 
you cannot call them non-existent, in any case And, if you 
call those atoms non-existent, should the objects like ghata, 
pata etc, be taken to have been produced from the non-existent 
objects like khapxxsjia etc ^ Because if paramanu is absent, a 
samagii like mr%tpmdn would also be absent So, when you 
assert that samagrimaya is apprehended, the paiamanvs that 
form this samagrt are automatically established as existent 

Now, in reply to the argument prima facie that since 
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rear portion I* not porcoptjble tod slnoo front portion is Tory 
mintito ererytbing is $uny<t\ the oatbor tndicmtei-~- 

Desassarftbhago ghcppal no jn so ttl nanu \TruddhnrnInam i 
Sawfibhavc vi na so ghcppal klm khoravisfinassa iIPIli (1739) 

[ ^TOroi>fint >11^ ^ ■3 a 

^ ^ unj fi: t ii ii ( la?!!; ) 

Doiuyirsdbbigo gnbyata na ea ea iti nana nroddbsnudam t 
Sanrtbhsre pi na sa gnhjnte kim kbamrijupasya ^ Ql91l(17d9) ] 

Trcns — 191 To say that the foremosi portion cd a visible 
object Is perceptible but It does not exist is really contradictory 
( For ) even In the midst of all-^>ervadlng negation why is the 
front part of the hom of an ass not perceived ? ( 1739 ) 

mmnurai n iwti 
jpit, it trtsofsijRjujjHiHxiHiT «iuy>sftwt 
:nfti ” i ^ ^ s aifts ” I 

Bitmil wr-^rsal w 

ftftfit wiftimn diWt «mncnft ^ >nr^ f i aurr 
im ^ II ti.? II ( ) 11 

D 0-^lt hu boon uid before that otUj a front part of 
a naible objeot la peroeired and not the rear part. Thu front 
part IS in oompaneloa with other ports In the rear very svlama 
and benee that too beoomes noo-existent This statament is 
eelf'-oonLradiatmg For to saj that it is peroeptihle bat it 
does not exist, is aheord 

Here if it is said that id the midst of tarvabhiava it is 


•j- Vide T«rte 1690 
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perceptible because of hhranti, that is also not proper For, 
since abhava is common everywhere, why is the front part of 
non-existent objects like the horn of an ass etc., not appre- 
hended ? Or, how does it not happen that the front part of 
objects like kharavtsana etc be apprehended and that of objects 
like gliata, pata etc not apprehended 1 

Moreover, 


Parabhagadarisanao narabhago vi kimanumanam ti \ 
Arabhagaggahane kim va na parabhagasamsiddM ? iil92ii (1740) 

[ i 


Parabb&g&darfianato narsldbhago’pi kimanum&namiti \ 
Aradbhagagrahaue kim va na parabhagasamsiddbil} * Hl92|l(1740) ] 


Trans —192 On account of the rear part being imperce- 
ptible, what anumana ( is held ) in case of even the front part 
( being imperceptible ) ? Or, is it that the rear part is not 
apprehended when the front part is apprehended? ( 1740) 




^ I 

3lKT?nyt^Tf3[ ’’ 
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’Tuft wft wfta, vn ;nwt 
TO(ipw('<rnmi, iurt^»rii^<Ki*i>i!, wirifts- 

'=Tft5 1 — “ JtnrsnOTTs^rfT wKunii wrtki, 

'TT^ a'^hiJV'inMii” ?fit i swft toui- 
wi«n^ gfltn€l<jHMr'iRisW'(ttH'mi|ii i aw^fta iwn 
II II ( tO»o ) II 

D C7~-Whot anumana do yoo hold when yon aaaort that 
front part is also uoappreboDaible beoatue of tha rear part 
being so } For how ooold yoa dany the exutenoe of front 
part which js pratyaJaa to yoa like the heat of fli« * 

It II proper to beliere that front portion oonld exut only 
if the rear portion be exiatiog and not otherwise Sinee the 
front portion la eslatent to the apfha of the rear one jn3na 
aboQt the rear portioD will hare to ba denred from the front 
portion by means of anwnSna But from thli it is ahaolotely 
meonsutent to oonolode that front portion is not peroeired 
beeanee the rear one is not seen. 

Eren the oominentator asserts in this oonneotion that 
when the front portiOD is leen we can infer the rear one e ff 
A risible object has its rear portion apprehended beeaose Its 
front portion which is oonneoted vHb the rear one ia appre- 
hended It ft^owa from thin that an oljeot which has one 
portion perceptible oontams another portion also Objects like 
ghaia pala etc moat oontain rear portions tinea their front 
ones are easily apprehended. 

Again the idea of the foremost part from the suooaialre 
front portiona will not dt yonr antnnami Aa the rear part ii 
a-'rtdymnoM tlie mferenoe of foremost part being so is 
absolntely improptr Beallj speaking the front part is 
peroeptiUe in tbis ease and the inference of rear portion 
being rtdyomSna is oorreot 

Again 
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asnwl ^ i 

3T|; ?i-'TWfTaf^?r<n 

qi^tron h ^iw i 

?ifivn^ f% ?r q^vtpft i 

HWFi^oi ^ ^ ^ ^ 

Savvabhave vi kao ara-para-maijhabhagananattam 1 

Aha paramaie bhannai sa-paramaivisesanam katto ? 11 1 93ll ( 1 74 1 ) 

Ara-para-maphabhaga padivanna jai na sunnaya nama | 
Appadivannesu vi ka vigappana kharavisanassa ? 11 194)1 (1742) 

Savvabhave varabhago kim disae na parabhago i 
Savvagahanam va na kim kim va na vivajjao hoi ? iil95ii (1743) 

5ifgw ^ \ 

T^vqjiT ? li ii 

Sarv&bhave’pi kuta arat-para-madhyabhagananatvam i 

Atha paramatya bhanyate sva-paramativi^esatiam kutah ^ l|193|i ] 

Arat-para-ioadhyabhagah pratipanna yadi na Sunyata nama | 
Apratipannesvapi ka Tikalpana kharavisanasya * ill94ii (1742) ] 

Satvabbave varadbbagab kim dnSyate na parabhagah ) 
Sarvagrabanam ca na kim kim va na viparyayo bbavati ? lil95u ] 

Jra/zs —193-194-195 Even m the midst of all-pervading 
negation, how could the distinction between front, rear and 
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nriddk portions exist ? And If h b sakl so In the opinion of 
others whence b the dbtlnctlon between ones own opinion 
and another 6 opinion ? If the front, rear and the middle poisons 
are accepted as exbting, there would be no SlnyaHt at aH 
And tf they are not proved { to be exbting ) why altemntlvos 
about (non-exbtent objects like) kharavlAfja ? Or in the midst 
of tbe negation of all objects why b the front portion appre- 
hended and wh) not the rear one ? Or why not absolute 
non-apprehenskm of both ? Or why not the reverse ( appre 
henslon ) abo ? ( 1741-1743) 


Abo, 


ftw ^ wraif Tpjif tow i 

II t\v5 II OvJBM) 


Parabb&gadarbanam vt phalDifllnom tl te dhuvom santl I 
Jol vfl tc vl nn santQ patthagadorlsano maheU ? B 1 96 U ( 1744) 


Sawfidarbonflu cdyu na bhannalklss bhanal tonnAmo | 
Puvvabbhuragaynhknl paccakkhnvtrohao ccvn M 197 11 ( 1745) 


lift &sft ^ ' 


r t 5 ^ afJd I 

I II 


( ?«»») 


*1*^^ I Hoift y'ltiH I 
■priigTOwft' II II ( ) 

FaT«bbigadftHon&u) Ti spbatliuultDtojh] te dbrunuu uoU 1 
Y*di T4 te pi na tantafi pArabbagadartunamahetub ilPSo (1744) J 

Sarvadarianata era na bha^yate kaimat bba^ati tanDCma 1 
rnrttbbyugatabApfh pratyakaaTlrodhata^caiTa 11197 II (l74fi)] 
Trow— 196-197 Or since the rear portions of { objects 
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like ) crystal etc are seen, they exist without doubt And, if 
they, too, do not exist ( according to you ), the proposition will 
fail, as the rear portion will not be seen Why is the reason- 
that nothing could be seen-not stated ? If it is stated, the 
proposition ( which is ) accepted before, will ( constitute ) direct 
contradiction ( 1744-1745 ) 


^ ^rrqr- 

^ I m grt q^wr^- 

l smts- 

sqmjqs Is g 

^rr^t Is: g ? i ‘ gii? g^g fg ^ 3rg 'n ggt 

ggfl 1 ^l-g^gt^S g^^^grg^ ” ?fg-gg Is^gfl 
gg^^g:, ggr ggr ^ggr^rfg: gr^flg^T, gr g ‘^ggMf- 
gi^” ^gifl Isgr ra^s> f^gggTssglon^gigj^? lfg gig: i 
gg ^ ” gf?ggR! ggfg^g; ’’ ^ ^ggt 

ggg: ‘‘ g^gigrgftgg^ ’’ ?tI '^b^gg^ 5 tf|: gnrtfg i to, 
grg-gg^-gTH-gg5:-gg-ggT3tgr iRgg^ gferg; gg?g§g^- 
1^: jRggfl^g: l gg: g^ggfg^ggg “ ggfg^i^ 
l^ggsgggfl i 


3rg ^tori-gg gq^^ ggwsgiq^sfq glgr 

Is^^ gg, ggi ‘'gto: gg^gig^^q^^, 

g g^sfl gg^grg^g^tgqj: rg^g^gg—^sgrilfg^" 

fggnrs; gsil^tfq ggfq gg^ gtl^ q^grgtg^ grRg, 

ggifq gii giggr^, gg^l^ ^;^gT grgg^ l^gfl- 
^fg 1 ggfgig;, gg^g “ g^to ^ ggfl ^ gg^ig^g^gqi- 
gfq g ggfg, ggiss^^ ^fUq;: ^ S gg 

^f^ggr gr^, f% gif ? g^g; q^grgrg^Jggfl gg gr^, 
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middle portions exist ? And If it Is said so in the opinion of 
others whence b the dbtinctloa between ones own opinion 
and another s opinion ? If the front, rear and the middle portions 
are accepted as exbttag, there would be no iJinyaB at aJl 
And, If they are not proved ( to be exbtlng ) why altemattves 
about (non-exbtent objects like) khara^is&iia ? Or in the midst 
of the negation of all objects wh) b the front portion appre- 
hended and why not the rear one ? Or why not absohite 
non-Qpprebonsk>n of both ? Or why not the reverse ( appre- 
hension ) abo? { 1741-1743) 

Abo 

JTI 1^ I 

SI?- m ^ 

n wii? to, vpnf awnr i 

II n'S II (t'SS'l) 

Parabh&gadarbanam vfi phoUhAInam tl te dhtiram santi I 
Jal vfl te vl na santft pai^hilgadarbana mabeD ? B 1 96 n ( 1744) 
bawfidansenSu cdyu nn bhannalkTsa bhana! tannAma | 
FhiwabbhuTagaynhAm paccakkhavfrohoo ceva i[ 197 ii ( 1745) 

[ "TT I 

trft IT Ssft ^ q^ rr nn qi S im l g i ii ii ( ?«aw ) 

*T*T *T ,T®i% ^T^rft q^tin I 

■gt tjtqiiap fti qpTq Rit gg^ n ii ( ) 

parabbigadkrfoiuun ta spbstikAdtDAiijitl te dhrnmn taDti ( 
adi ri te pi da etnUfi pi^rabbAgAdarfoDuoahetu^ 11960 (1744) ] 

SorTAd*rian»U era n* bbApyato koomAt bha^itti tagnAniA i 
pQrTAbhytigmtAbiprh pr*tyAk*aTlnadhAtAAa*jTii u IW u ( 174fi ) ) 
7>t7/w — 196-197 Or since the rear portions of ( objects 
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ke ) crystal etc are seen, they exist without doubt And, if 
hey, too, do not exist ( according to you ), the proposition will 
ail, as the rear portion will not be seen Why is the reason- 
hat nothing could be seen-not stated ? If it is stated, the 
proposition ( which is ) accepted before, will ( constitute ) direct 
xintradiction ( 1744-1745 ) 


^ qrq?. Igqr ^^rrqr- 

I m ^qjfsqfrq^sf^ ^ ^ ** q^^fmrqS- 

i srats- 

^iqqjqi ^ q qrqr: 

^iq^ I3: q n ‘ > 3tq q^ ^ 

1 %^-m 

qqr qqr ^qf^qr, m q 

l^qrfq m^qTssq|un^qTq5^? # qrq: i 

qq ^ ” qf^q^Rf 

qqq: “ q^qiqrqf^qq^ ” 'iq^^p^qqq^ qrjqffq i 

qm-qq^-qf^-qi^c-q^-q^^qr ?Rq^^ qqfg^- 

i qqt q^qf^qqq ‘‘ qqf^i^ ’’ 

^qq^qjfqf^ I 


siq q;f^[^-qg qq^^ q^wsqiq^tsf^ q|qr 
IgR^ q;q, qqi gsq; qqRR^^qqjrqrggf^, 
q q^sf^ qq^qrq^d'ftqq^i fq^-qq-f I f^f q 5^ - 

fqqRTq;? qsi^fifq q?ifq qq^ qT^5 q?:qtqrq 4 q qrf^, 
qqtfq qf 5 qtqqf^, ^qf qrqqq^ q^RR; Igqfq- 

^fq I qqfqjq;, qq^q “ qql^q ^ qqfq q^ qq RR r^Oq^- 
qfq q qqfq, qqissqq^ g qq 

^tfqqi qr^y qfl ? q^gqt q^qrqtq^Sqqf^ qq 
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D (7— Non-«iiit«noe of wwh •ud erery object ooold not 
be proTod by mtue of the non-*pprehen 0 ion of rear parO 
The rear portiooB of trantpareot ol^eots like orystal and nuoc 
are apprehended SzieteDoe of thoee ob]eets has therefore 
undoubtedly been establiahed Oonseqcently Don-apprebeneion 
of all ob^eots can nerer be prored by means of the Aa^u that 
rear portions are not Been 

Here again if you oontend that tphaUia etc also do not 
exist, your argument toat rear portion ib not aeen will fbQ and 
henoe be inTalid as the rear portioDS of those oligeats are 
oloariy ^prebended. In sp te of this faulty argument if yon 
attempt to eitablieh tunyat^ hy means of a widely apphoable 
Qtalement that Nothing ooold be prored to exist as nothing 
IB peroeiTed then also the preriouB hetu that rear part 
eould not be seen would be nolated. Secondly ainee rillj^ 
town nrer sea ghaUt paXa eto. are direotly apprehensible 
and hence the Aetv will be endently inralid in that way also 
The opponent may oontend again that a reason wbioh iS 
not apphoable to all the inetaneea on the same side can be 
called s logical reason if it ia ahaolntely mapphoable to the 
opposite Bide, e, s (tbda is a-nttya beoanse it iB not 
prodnoed without effort But this doei not mean that alJ 
<1 ntr3rti olgecta ooold not be produced without effort Beeauee 
oi^eta like lightning cloud eta though prodnoed without 
effort are a-nityo. Smularly here alao rear parts of all the 
otjects are not non-appreheniible but aa the rear parts of 
leTeral objects are not apprebeneihle this heiu leade na to prore 
in them and that is why it ib called a correct or 
logical reaaon t 

But that la not proper O Vyatta ’ In the heiu mentioned 
abore perrasionof difference ii found. Take for example the 
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jpoBition that “ That which is a-yiitya, is like alas'a, 
educed without effort ” If vyatxreka vyapt% is applied in 
IS case, nothing else but vidyanmnata of an object is inferred 
cien ^unyaid is not found at all Moreover, rear part is also 
iprehended in this case So, 0 sa/rvas'iinyatavadm ' you 
lall never be able to obtain the vyaUreka vydph Your hetu 
ill, therefore, not remain as a lietu at all 

'latthi para-majihabhaga apaccakkhattao mai hojja | 

'^anu akkha-tthavatti apaccakkhattahani va \\ 198 ii ( 1746 ) 

II II ( ) 

Na stah para-madhyabhagsvapratyaksatvato mati r-bhavet i 
Nanvaksa’rthapattirapratyaksatvahanirva ii 198 ii ( 1746 ) ] 

Trans — 198 If the rear, as well as, middle portions ( of 
an object ) are accepted as non-existent on account of their 
imperceptibility, then either there will be perception of sense- 
organs, as well as, the objects or imperceptibility ( itself ) will 
be violated ( 1746 ) 

=^TssqT%j ^ 

II || 

( ) II 
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D 0 -^Vifckta . — The rear as well u the middle portions 
of an object do not oust, bocauao they are iiuperceptibla IHce 
hharan^ana. The front parts will also not exist m that case 
beoaose their enstenoe depends npon the exiStenoe of the 
rear ones This will oltimately lead to the Idea of *arvin anycB 

Bhayatani — The arponient is not raUd, iVtiiyaijo means 
existing at each of the aense-'organs So when the lictu 
of a^-pratpakaatva is adraooed there wonld be apprehension 
of senae-organs as well as the ol^eeta to be apprehended 
and m their apprehension, simyata wooJd nerer be accepted. 
For if » tfnyofa is taken along with the Aetu of 
the hetu Itself wUl prore loralid. Or say m absenoe of 
\ndr%ya and artha the prachoal nsago or praifoifa and a-pro 
tyohsa would nerer be possible 
Moreorer 

3iR«T ft f 31^ ’Wsft HHmfftwTnr I 


Atthi apaccakkham pi ha |aha bhovao somsajfllvlDnfinain i 
Ahn nntihl sunnayfi kfl kSsa va kcnovaladdba va? Ul99l (1747) 


[ atwimwft «r«n »nrei i 

anr sprat «t <r^ <n ^'ra»ttT tt f ii?'^'^iKl®w) 

Astyapmtyaksampi kbalu yatbs bbsTatah sam^ayadlTQnsnam i 
Atba Diati tenyata ks kasya ra kenopalibdhs to 1 ||199| (17tt7) J 


Trofu -•\99 Some objed does exist In spHe of fts being 
imperceptible, just as your apprehension of doubt etc. exist, 
even though It b Imperccptflite ( to others j And If that 
{ doubt ) docs not exist what Is that SUnyani? Whose iSnyoG 
*( Is that ) ? And ^\ho has apprehended It ? ( 1747 ) 


15, <rel jtii iT-tn’ntmTOw^ 
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13: 1 3 r?T 

^ ^ 5niT ^ ^ ^ 

^ 5(m: II II ( ) II 

D, C — Just as, your apprehension of doubt etc exists, 
even though it is not perceptible to others, in the same way, 
there are some objects which exist, in spite of their impercep- 
tibility. Middle and rear portions of such objects do exist in 
spite of their a-pratyksatva Your hetu will, therefore, involve 
the fault of anaikantikatva^ since it has been applicable to 
more than one object 

Again, if your apprehension of doubt etc., does not exist, 
what would be s'unyata then ? To whom does that s'unyaia 
belong ? And, who has apprehended that s'unyafa * The doubt, 
therefore, must exist Otherwise, who else will raise the doubt 
about the existence of rndyaniana objects like village, town, etc * 

After refuting the idea of s'unyata, the Bliagavan now tries 
to establish the existence of elements like prithvi etc in the 
following way — 


^QO 0 

Paccakkhesu na ]utto tuba bhumi-jala’-nalesu samdeho 1 
Anila-”gasesu bhave so’vi na jutto’numanao ll 200 11 ( 1748 ) 

^ ll II (^vsyc) 

Pratyaksesu na yuktastava bhumi— jalS— ’nalesu samdehah 1 
Amla-”kafiayor-bhavet so’pi na yukto’numanat |l 200 u (1748) J 

Trans — 200 Your doubt about the objects like earth, 
water, and lire, is not proper, because they are (directly) per- 
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ceptlble ( to iho senses ). TTmt ( doubl ) b otrt ol place In the 
case of wind ns well ns slsj also by virtue of ammina. (1748) 

g^, ’nn I aai, JiPfrtlsft iicjhj 

asHtrrft a g^i i jtjj tt, nrfSra’-ium'iltifca 
«»4%a ^1, aaisof^ a gw, Jigtnafep^Tg wlftft il^ooii 
( tvsBd ) II 

D (7— Joat aa, m the oaaeor yonr oim body you cannot 
nuae doubt to in the oaae of prxUyoJao objeota anoh aa bASnit 
( earth ) joia ( water ) and anaia ( fire ) also you ahould not 
raiae doubt. Moreover yon oaonot •ntertam doobt about tnyti 
( wind ) and 3iasa (apace) alao becanae they are eatsbliabed 
by lueatu of anumana 

Here la the an«m3na about wind 

3iR«t 3 i (^t¥ rigi xt r Kfam i |ui goft gorgoiaft i 

Atthl fldlsSpfilyapharlsanalnara gun! gunattanao | 

RDvaasa ghaijo wa gual |o leslm aonIJo murm o 201 B (1749) 

[ J(4MR<INlftd4M^d|i0rtl g«ft g^im! I 

<R goft >r4^ WT II ^o? II ( {<om ) 

AatymdniyapadltBBparfaDadtoam gupl gn^tratah | 

BOpaaya ghaU ira guyt jaatealm so nilo nama iSOla (17t9)] 
Traas — 201 Just os ghaia b the object possessing the 
the property of rTlpa wind b said to be ( an elcni^ ) consbfing 
of properties like a sense of touch etc. produced by some 
In\T3ibie ( force ) ( 1749 ) 

irftQit ftii- 
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D. C — Properties like sjjars'a, s'dbda, svasthya and 
iampa are produced by means of some invisible force. Now, 
since these properties appear as existing in vayu ( wind ), 
vayu is said to possess those properties, just as ghata, possesses 
the property of 

The anumana to establish alas' a is this : — 


3i5I«i ^ f grarraRit i 

^ VIFIT ^ ^TTT u ii 

Atthi vasuhaibhanam toyassa ghado vva muttimattao i 
Jam bhuyanam bhanam tarn vomam Vatta I suvvattam || 202 ii 


^ \ II ;^o:^ II 

Asti vasudhadibhajanam toyasya ghata iva murtimattvat i 
Yad bhutanam bhajanam tad vyoma Vyakta ' suvyaktam ||202ii ] 

Trans— 2^2 Just as ghata becomes the receptacle of 
of water, so there is a receptacle for earth etc also The 
receptacle of ( those ) elements is nothing but akasa. ( 1750 ) 

sjig; I 

II 11 ( ^VS^O ) 


tv ddharas of the 

type of the pteto full of water on account of the.r be.ng corporeal 

This aaha,a, O Vyaba / ,a w.n t„own as 7 ,!As’a. Smce^xAu} 
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ccpllbie ( to the senses ), That (doubt j b out of place fa the 
case of ^ind os ^cll as sk) also by virtue of onmAmu (I7‘18) 

^- 3 ra-^rfti 3 m aW 1 ^ 

gar, *T«n I a<n, irpnj qa, guraanj^, 

a g^i i aaj ar, aiPia-ss^mtaiia 
tjrta ^hjai, anisar^ a gar, ingaiaffis^iij, aa)ftft iR'-oil 
( ?««« ) II 

D C— Juit ai, in the caaoof your own body you cannot 
raiBo doubt so in tbe oaso of ymUyojtfn object! such os fiAveti 
( eirth ) jala ( woter ) and amtfa ( fire ) iUbo you should not 
raise doubt. Moreorer you cannot entertain doubt about rayu 
( wind ) and cUmMa (space) also because tboy ore ostaUfshed 
by meani of nnumnmi 

Here is the anttmnrui about wind, 

3if^wtai?ai’KR«aiif«i gaft goraroni i 
KTOi a gaft aft ^ mn iirouiOvsb^ 

AJthi odfsflpaiyaplmrfacnalftom poni fpjnotfanno | 

KD'a.ia ghfujo ^■^*n fpinl |o Icsim sonllo nama ■201 e (1749) 

aaw VT tf^Ti am ii at.? ii ( ><»v % ) 

Afetyaiin4ys|ubliUsparianidtn4ni gu^atratah | 

Uoj«sya Kb»t“ i^a ffupl yaste im s« nil > tutu« iJOlo (174P)) 

7>a/T5— 201 Jusi ns /jMata b tiK ob/eef piisicssl/ip the 
the prupcrl) of rllpn w fad b saU to be | an cfenK'nJ } cinubllnji 
< f fn>rcrtlc< like n <cti<e »d liwich etc. pniduccd by sottk 
Invi ihk- (fwa ) ( 174'/) 

(m-i Tatmrofvn aftrni mitam no 

omgto , gamia , srf^ oa ft 
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Trans— ZU ( The opponent may ask ) How are they 
animate ? ( The answer is )—Bhutas ending at vaya are 
animate on account of ( their possessing ) that characteristic 
The sky being incorporeal by itself is merely a support { and 
hence ) it is not animate 

^ 3 ii li ( ) 

D. C. — VyaLla — How are the hhutas sajiva as they exist 
along with jiva ? 

The Aca/tya — Piithvi, jala, cignt, and vayu are scc-jiva 
because they possess the charactenstics of jtva But the sky 
IS not sa-jiva since it is a-murta and hence it acts merely 
as an "adhara. 


The living characteristic of piniJivi can be laid down 
as follows — 


Jamma-jara-jivana-marana-rohana-hara-dohala-mayao i 
Roga-tigicchaihi ya nan vva sa-ceyana taravo ii 205 ii ( 1753 ) 

11 RoH II ( ) 

Janma-jara-jtvana-marana-rohana-"hara-dauhruda-”mayatah i 

Roga-cikitsadibhiSca nariva sa-cetanastaravah II 205 || (1753) ] 

Trans — 205 Trees like woman are living ( beings ) by 
reason of ( their having ) birth, old age, life, death, growth, 
hunger, desire, disease and its diagnosis etc 
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has ItB hhtgana vul^rMna on eoooQDt of its mvriatva like 
water water has also the hKajana Bamo aa that of fire and 
the fire »n tom haa the one almllar to that of wind which 
ulthnatol^ will hare the aame ooe aa jmikvi 


^Ting eaUbhahed the ejdatenoe of all the dre olementi 
the Joorya now oonoludea — 


I qftirsf i 

n 51°^ n ( tvs'll ) 


Evam paccakkhflJpamflnaslddhfllTD aonimn I pedJva|Ja I 
Jlra-sarIrEhamvflORfulhamfnaltn bhDyalm 1 203 ll ( 1757 f 


I ^ 1 nftqtm I 


Eram pratyaksidiprama^lddbanl uniOTa I pratipadyaira ( 
JlTa^fairlradbiropayogadbariDap) bhQtani || SOS u ( irSl }] 

Trans , — 203 So O Saumya / accept those bhSUis that 
have JXva and iarira as tbelradAartw along with fho property 
of common usage to hare been established by means of 
evidences such as those perccptlbio by senses etc 


Now the bhJitas arc established os animate In thb way*— 




[ ^ ^ U =108 II (IVSHH) 


Klha sapvaim mal folUrtgaonlEimsanHlm 1 

Vomam vlcmittfbhovadadhHro cevn na aa-pvom n 204 1 (1752) 


^ ^ II Sov M ( ) 


Kotliam li-jlTiJiI matiiUllinff4daiilIt>«f*nafiI 1 
^ yonia ritnOrtibhiyulidhAni era oa M-jlreoi | 204 a ( I7fi2 ) J 
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Trails —204 ( The opponent may ask ) How are they 
animate? (The answer \%)—BhUtas ending at vayu are 
animate on account of ( their possessing ) that charactenstic 
The sky being incorporeal by itself is merely a support ( and 
hence ) it is not animate. 

TO? M 

^ 3 ^rsikMr ii li ( ) 

D. C — Vyakla — How are the bhutas sajiva as they exist 
along with jiva ? 

The Acaiya — Pitthvi, jala, agni, and vayu are sa-jiva 
because they possess the charactenstics of jiva But the sky 
IS not sa-jiva since it is a-murta and hence it acts merely 
as an adhara. 

The living characteristic of piiihvi can be laid down 
as follows . — 

Jamma-jara-jivana-marana-rohana-hara-dohala-mayao i 
Roga-tigicchathi ya nan vva sa-ceyana taravo u 205 « ( 1753 ) 

11 11 ( ) 

Jantna-3ara-3lvana-maran.a-rohan&— ”hara-dauhruda— ’’mayatah i 

Roga-cikits&dibhiica nariva sa-cetanastaravah II 205 ii (1753) ] 

Trans — 205 Trees like woman are living (beings ) by 
reason of ( their having ) birth, old age, life, death, growth, 
hunger, desire, disease and its diagnosis etc 
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a%<Rrerof! ” ^ irftr I “ sF^T-3m-<^^w^- 

igt I “511^” lET^ I «r^ 

5»rrft-“ ^ 

H 5a*TC^" 

I g i >T -iRnnft y 

5=^, arat mft Sj f^tmftaift, T«n^ g uftft 

’m m npirt, a aftroto nr- yuR w era 

?gPra qa syireftwrft li ^<>H ii ( ?oh^ ) 

D O — Trees ere *a~Mana hko woman Bemoje Bke 
woman they poweea the bring obAiuotenstwa inob ea janma- 
jarn-^tvona’-mamf^a etc. Some one might orgue that this 
rule ooold be applied to the lifeless objects also Becsote 
sereral ebaraoterisdos like life death etc ore rery well 
applied to the lifeless ol^eots aa well when It is sidd that 
• ouitU is prodoood or “ ( effect of) that poison is atiJI allre ” 
or ( intoxloetion of) saflloworf la dead* and so on oyen 
thoQgh the object! mentkmed tbere-io ore lifeleis 


The argument mendonod abore ie not justified alnoe all 
the charaotenstioa of ortana are reaidiDg in the animate ob^eota 
u tbeir innate qaahtiea. But in the case of lifeleas oljeota 
those obarsoienatios are rmroly applied and that too in a 
parUoular sense snd not as a rule 


anBW^TRraft I ^#ft>rran|- ii^o^n ({vshw) 

’T IISIOVSII Ovs'i's) 

I Popelsrly Lnown SJ JTotunM Iq 
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Chikkaparoiya chikkamettasankoyao kulingo vva I 
Asayasancarao Viyatta ! valliviyanaim ll 206 u ( 1754 ) 

^ammadao ya sava-ppaboha-sankoyanaio’bhimaya i 
Bauladao ya saddaivisayakalovalambhao ti 207 11 ( 1755 ) 

t W 11 ( ) 

II II ( ) 

Spnstprarodvk&li spristamatraeankocanatab. kulinga iva i 
Afirayasanoarftd Vyakta ! vallivitanani || 206 || ( 1754 ) ] 

^amyadaya^ca sv&pa-prabodha-aankocanadito’bhmmtali i 
BakuladayaSca Sabdadivisaya kalopalambhat || 207 ii ( 1755 ) ] 

Trans— 206-207 For, sensitive plants O Vyakta > contract 
themselves like worm at the touch ( of others ), clusters of 
creepers spread themselves for support, sami etc are supposed 
to contain the properties of sleeping, waking, contraction, etc 
and bakula etc contain the properties like sabda etc and 
( the order of ) time also ( 1754-1755 ) 

ira II II ( ?ysMJ-?\sH^)ll 

^ — ^Plants like spa7 s aprarodtka contract themselves 
like worm at a slight touch, and hence they are sa-cetana. 
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So ftro the creeper* ffpreadmg orer a wall tree or fence for 
eelf-proteotioiu ^amt etc are alao w-orfono since thej hate 
the tendenoy to Bleep wake or feel ehy hke Devadatta. Tree* 
like iHihila at'oia iurabaia viharaia, eampaia tUaia eta, 
are reepeotiTelj able to feel the sensatKsne of idhda ripa rata 
gandha tpart a eto Plants like hutmandi and bijajntraia 
feel the longing of a pregnant woman It ib olear therefore 
that eanoepoti is eo^oetano. 

Moreorer 

Mansankuro vra sdrnSriflfal-rffvamkurovftlainbhflo 1 
Tamgana-vlddutna-lavaoo-valfidao sAsaj^vattbt ii 208 0(1756) 

MiDB&dkara ira eamanajatirQpaDkQropalambhAt t 

Tarugst^-rxlnuna-laTa^o-paUdayBl} BrairajtTaathah|208B(l766)j 

Trans —208 Trees, corals sails, and stones etc ( are 
alive ) at therr own places of production by reason of their 
having a sprout In the form of common genendlty similar to 
the sprout of fleeh ( 1756) 

a^TT df^r^iRi 3iTtT-5iTr-^iw ” 

^ 'n?nj i 
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D, C7— Trees, corals, salts, and stones etc, are sOf—cetanci 
at their own places of production. Because, the sprouts of 
these objects spring up again and again like the sprout of 
flesh springing up in the case of disease of piles etc 

Vyakta — ^Really speaking, you had started to establish 
sa-cetanalva in the elements like pr%thvi etc. Then, what is 
the idea in proving sa-cetanatna first in the ease of vanaspat% 
and then in the case of pi'Uhvi f 

Bhagavana — Vanaspati is nothing but a form of prithvt 
Hence, out of the five hlvutas, vanaspati resides only in prithvi. 
Moreover, the spirit of life is not so clearly manifested in 
stones etc as it has been in case of vanaspati For this 
reason 0 Vyakta ' Caitanya is established first in vanaspati 
and then in prithvi. 

Now, the sa-cetanatva of water is established — 


Bhiimikkhayasabhaviyasambhavao dadduro vva jalamutfam | 
Ahava maccho va sabhavavomasambhuyapayao li209ll ( 1757 ) 

^ ii ii ( ?\3HV9 ) 

Bbumiksatasvabhavikasambhavato dardura iva jalamuktam i 
Athava matsya iva svabhavavyomasambhiitapatat || 209 n (1757) ] 

Trans — 209 Water springing up naturally by digging the 
earth is said to be living like a frog, or, by reason of its 
falling naturally from the sky, water is living like a fish (1757) 
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?hm^, ?|w?, I snm, 

II II ( t'sHo) II 

D (7-— Water ipnnging firom earth when dog oat of it 
ta-CKtana like a frog* or that which falli from the eky •* 
natoral reina la also called ta-ctiana ainoe it oomea from 
v%imru like olond etc 

Fire aa well u wind can aUo bo taken na ao-oet<MW In 
thii waj — 

3R^ a ngi aail ftfe ftJ i Ri<iBWi i ail iliiloii (ivsHc) 

Apprapperiyatlrijilnlyamiya deggamaraionDo go vra I 
Analo ihirio viddhb-vigflrovc-lainbhao i 210 u ( 1758 ) 

anra SfTtTOT ii ?(<> II ( 1 oh<j) 

Aporaprentatuygeolyamltadiggamaoato niJo gaonra i 
Anala abarad mddhi-TikaropaLunbbat a SIO n ( I7fi8 ) ] 

Trans —210 Wind b { aihre ) Lko a cow on accoind of 
Its moving to and fro In various directions without being Impelled 
b> other* Fire ( ts sa~cfiana ) because H has attained gro« Ih 
ns well as \ariet) of fonns b) means of food, ( 1758 ) 

«nn, tnire iai, ft i6i<ft^'ilirfnii ' *i i 

I I ’nmV'HIddlwilS I'lwl 

II gt» II ( ) 

D O— Wind h«» llfo a* It mnrra in all directiont wltioot 
the help of aoy external oj^onoy Fire la also »a~;jtva ai It la 
•lie to grow and tnanifest tanoua X ma by the help of oAara 
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Tanavo’nabbhaivigaramutia]aittao’nilantaim I 
Satth^atthahayao nij}iva-sa-]ivaruvao ii211 ll ( 1759 ) 



IRU II ( ) 

Tanavo’nabhrudivi'kttramurtajrititvato’nilfintrini i 
^astrfi-^astrahata niqiva-sa-jiva rupab H 211 |i ( 1759)] 

Trans . — 211 Bodies (made of the four bliTdas) ending 
at myii though different from forms like clouds etc become 
lifeless when smashed by weapons and alive w'hen free from 
weapons on account of their corporeal form ( 1759 ) 

l RsikT:, 

# 11 II ( ) 

D C — Objects made of hhutas like 2 >r%thvi jala, tejas, and 
vayu are distinguished from objects like clouds etc on account 
of their definite corporeal forms HencOj these bodies are alive 
when free from the attack of any weapon, but they at once 
become lifeless when smashed by weapons 

Bhutas like pi ithvi etc can be proved as living in another 
way also — 

^ ir^^h(^v3^o) 

^ ^ :3(3Tt \ * 
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Si}|tiflnti Somnia I bahuso fivfi navasattasambhavo navi ya i 
Parimiyade50 logo na sarrtl ccghidlyfl jesfm D 212 II ( 17(k) ) 

To ahn bhavavlcciiittl pSval ne^^bl ya sfi |ao fena \ 
Siddhamanantfl pva bhilyftbflrfl ya levasaam D 213 ■ ( 1761 ) 

[ ^ I mit ^ s I 

^ ^ ii ii 

ffiHtft %Hr s m I 
iJOTRn? IsTO^II II (?V9S?) 

SidhyanU Saatuya I bahuio jtra oarmattruambbiTo napi oa I 
Farimitadeio loko nt saoU oajkeDdrtyflm yeum liSlSii (17C0) ] 
Te^m bhaTarkMbitllb prapnoti m aa yaUaUDa i 
SddhamanapU jtrc bbQUdbtraioa te raiyam d S13 D ( 1701 ) ] 

212-213 Many ayjpS; O / attains wckte 

end there is no posslbnify of new yhvs ( to be bom ) The 
world is limited So, those according to whom plants 
do not exist will hare the whole mundane world destroyed. 
But ( ca ) that b not desirable. Hence It b definitely prored 
that they ( /. e. plants rfr ) ore the endless ylras with blilUas 
05 theb supports ( 1760-1761 ) 

Stw-fMifr 5f% wjijt ^ q 

TftfirafJ'r ate, anwniMHii 
I "ci n Hfli W 

^ 3Tt ’iwt tmiH*! irratft i h 

rflMl-aClMWei BBi, 8^ «u“iin fin armnunr 

fbb, I t >iaiw i b ^ 

iPTOwi^te<H"im^ W iifiwnra i Rrttrte bi 
jprjimWBi HI HnnW^f 'IKHlt'Hfilli HTTl M HIH-HU II 
( ) II 

D C— Sim® nnnyyfm* allain ■vdi't iher* It no poiiIU. 
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hty of now saUvas to bo born Moreover, this world is limited 
in space It is natural, therefore, that there will be a small 
number of jivus depending upon it Under those circumstances, 
if one believes that plants etc are not sa-cetana, the w'hole 
of the mundane world Vtill have to cease existing in no time 
But that is not desirable m any way. Hence, in order to 
account for the continuity of the mundane wmrld, the continuity 
of the living beings is accepted Now since all these jivas 
are the mundane jtvas, they must have hhutas as their as 
( weapons ) and since plants etc are based on bhutas they 
should also be undoubtedly taken as sa-jiva 

Now, the opponent’s objection and its refutation — 

1% ?r ^ 3 3t3ita5i(|3T i 
H 1% 31 t|di 

Evamahimsabhavo jivaghanatn ti na ya tarn jao’bhihiam | 
Satthovahayamapvam na ya jivaghanam ti to himso ii214ii(]762) 

^ ft^ii ii it 

Evamahimsa’bhavo jivaghanamiti na ca tad yato’bhihitam i 
Sastropahatamajtvam na ca jivaghanamiti tato himsa Ii214ii (1762)] 

Trans— 2\ 4 (The opponent may ask that) There is 
no possibility ol ahimsa in that case on account of the state- 
ment that “ ( the world ) is compact with jivas. ” { The reply 
IS — ) That IS not so It has already been said that one is 
rendered lifeless ( only ) when beaten by weapons So, himsa 
could never be derived merely from the statement that “ ( the 
world ) IS compact with jivas" ( 1762 ) 
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Slj[banti Soinma I bahuso |tvfl navEsatfasambbavo naW ya • 
F>arim]yadeso logo na santi c^ndlyfl Jesim p 212 il ( 1760) 

To aim bhavavicchlttl pSval netthfi ya sfl fao fena i 
Slddhamaimatfl pvi bMiyahflii ya tcvoaaam l 213 b ( 1761 ) 

[ ^ I ?rsi sftwi ^ I 

•rftfJra^ ^ ^ ^ ii ii 

inHtft to ^ ai i 

Rn.H; i . pg i «fhi iprairm ii ii ( M? ) 

Btdbyanti Saqeojb ) bftboio jtra oaTwttraumbhJiro oftpi os ) 
Fsrimltadeio loko □« udU oukeodnyim yeiim |i218ii (17^) ] 
T« 4 Ani bbsrsricohUtIb prupootj os sa ystasteDa i 
SlddbsmsnsQt& j|ra bbQt&dbsrsios U rRiyam o 213 D ( 1701 ) ] 

7>a«— 212-213 Many a/Jv5 0 Soff-n^a / attains noA® 
and there Is no posslblUty of new JWas ( to be bom ) Tb® 
world Is Hfflfted So, fhow according lo whom plants ei£ 
do not exist will have the whole mundane world destroyed. 
But ( ca ) that Is not desirable. Hence It is definitely prowl 
that they ( L e. plants ) are the endless yZw# 
as their supports ( 1760-1761 ) 

m «ra^i nr n aft HWi'fT 

51 aRs, 5rTW •■nRsRi! nmtft i 5 t 

'ra>» ft5j wwi^ umhihr 
^qap^irn n^wii 1 5i ^ 

W irfkswit I fi 5f=B<hj^i 

y M^mima t nr ^H¥)'H i iti5if a i wimftra imi ii ii 

( ) Ii 

X) O , — Sloes many j\ta* sttaln moi^ thers Ii no poisjbl- 
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lity of now salivas to be born. Moreover, this world is limited 
in space It IS natural, therefore, that there will bo a small 
number of jivas depending upon it Under these circumstances, 
if one believes that plants etc are not sor-cclana, tho whole 
of tho mundane world will have to cease existing in no time 
But that IS not desirable in any way Hence, in order to 
account for the continuity of tho mundane world, the continuity 
of the living beings is accepted. Now since all these jivas 
are the mundane jivas, they must have hliitlas as their s'astras 
( weapons ) and since plants etc are based on hliutas they 
should also be undoubtedly taken as sct-jjtua 

Now, the opponent’s objection and its refutation — 

T% 51 ^ % 5I3ildkl|3T I 
5{1T ^ t|dl 

Evamahimsabhavo jivaghanam ti na ya tarn jao’bhihiam | 
Satthovahayamapvam na ya jivaghanam ti to himso ii214ii(1762) 

^ ^ fl^lT II II 

Evamahimsa’bhavo jivaghanamiti na ca tad yato’bhihitam i 
Sastropahatamajlvam na ca jivaghanamiti tato himsa Ii2l4ii (1762)] 

Trans— 2\A (The opponent may ask that) There is 
no possibility ol alumsa in that case on account of the state- 
ment that “ { the world ) is compact with jLvas. ” ( The reply 
IS— ) That IS not so It has already been said that one is 
rendered lifeless ( only ) when beaten by weapons So, himsa 
could never be denved merely from the statement that “ { the 
world ) is compact with jivas" ( 1762 ) 
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2Ta 

^f’nn i ^ 

" im " ^^<^ l q>^ l ^« l |^ ftar 

D 0 — Vyalta —If the world is packed with jtvat inch 
as jTntApt etc. ereo an aseeDo will not be able to follow the 
TOW of aAtmf3, as they will least require food eto, which 
they would not obtain without hmsa 

BJiagmana — ^Fcr this, it has already been said 0 VyaMa ! 
that pniJtvi eto beoome lifeless when beaten by weapons 
Thus when they booome a~jtca there u no objection for 
yaiu to get their food from them. So it is not proper to 
dedooe ktnua merely from the statement that the world Is 
full of yteoa. 
ifoTtoTer 

H ’I wra flnf Ri i 

51 ?i«r fif at %ir iKtHii(l'S^^ 

3T5>irat I ||Mai<Ht Jwt srflmt ? i 

Na yn ghflynu tU hicnso nAghnyonto (H nkchlyamablipso i 
Na vimlajlvnmahlmso na }‘a {Ivaghanam ti to Wmso d 2 1 5ll ( 1 763) 

Ahananto vi hu himso dii;vhattanao mao ahlmaro v\e. i 
Bnhiqto na ri hlqtso suddhattanao fahfi vljjo d 216 i ( 1764 ) 

[ H n Hnre fwt n itr ftift ftfirnrfwi i 
51 ^ astW (loS?) 

Sira ft ^ fliit 5e?!rat 5totsftm i 

:iTft fbji im II II ( lo^B ) 

>,K ca ghataka III hiqisro naghnannid ni^oitamohlnurah | 

Na vlndajlramhirasro na ca jlTagbanaQilU tato bupirab |S10 D ] 
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Aghnannapi khalu himsro dustatvato niato’bhimara iva i 
Bftdhauiano napi himsrah suddhatvato yathfi vaidyah |1216|| ] 

Trans One who is destructive, is not ( nece- 

ssarily ) murderous, and one who is not destructive, is not 
certainly non-violent Nor is one having little jlva, a-himsaka 
and one that is packed with jivas accepted as himsaka For, 
one IS murderous, like a hunter, on account of his wicked 
motive even without killing, while another afflicting others 
with a good purpose, like a physician, is not murderous 
( 1763-1764 ) 

^ift ^ =^ift 

^ ft^ 1 gft ? 5T5TTft^3^: 

ft# I ^ ^ 

ft# # fi^ft^:, ^ ft^ U 

II ( ) II 

V O — The point IS that one committing actual h%msa is 
not himsaka because of his good motive as in the case of a 
physician, while another, not actually committing hxmsa but 
having wicked purpose, is himsaka like a hunter. 

Also, 

^ ^ HI ^ II II ( y 

Pancasamio tigutto nam avihimsao na vivario i 

Hou va sampatti se ma va jivovarohenam ii 217 ll ( 1765 ) 

^ ^\ m ll 11 ( ) 
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F«DO«iunitMtngupto jfiAtiTBTihimMko na viparltah I 
Bbaratu ri Bampettutaeja ma r4 jlroparodhena |t!217R (1765)] 

Traits — 217 A wbc person conversant whh the fire 
samtiisf and guarded In three waj's {L by mind, speech 
and body ) Is a-fwftsoka, but not the one ( having ) contrary 
( characteristics ) He may or may not attain the fulfflment(ot) 
hiipsi on account of obstruction to Jhfos ( 1765 ) 


BT ^ ‘ ff ' sw 

awt 11 11 ( ) 11 


JO C —A. p«noa oonrenaot with all the fire sawfu and 
restraiDuig hunself m three waye — manasa ( by mind ) vaaaea 
( by apeeoh ) and ianrwvj ( by bodily aotjons )-« the jitaia 
of aetaalytt>an>an^ and hs proteotioiu Snoh a person ihooki 
be taken as a-Atoiaobti eren if he oonumts Atnao Bat one 
who IS opposed to the natnre of the above-mentioned jnOJtt 
pttrtua IB htmsaka as be bnogs ahoot an a~4ybha parwaM 
Fulfilment of hisnta may or may not be attained by him dne to 
jXvoparvdAa or the ( natoral ) obetmobon to ytvo# bat hii 
htntakfUva Is undoabtedly estabUshed on aoeoant of hii bad 
intentkin and its inaospioiooe oooaeqaenee as laid down below 


^ R 91 5JT5TjiiTt^ 

Asubho lo parinamo s5 hlmsa so u behlranlmittam I 

Ko vi flvekkholla na va Jarahanegantiyain bahham b218b (1766) 


^ Ttr* Ja**a mles of Ufe, 
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^ ^ 11 11 ( ) 

ASubho yah pantiauiah sii himsu sa tu bahyammittam i 
Ko’pyapekseta na va yasujildanaikantikam bahyatu Il218li(l766) ] 

Trans —2 1 8 What is ( known as ) inauspicious consequence 
IS ( itself ) himsa But that is an external cause Some may 
or may not require ( this cause ), because the external ( cause ) 
IS variable ( 1766 ) 


n n ( ) 11 

D. G — An action having manspicious consequence is 
called Inmsa This sort of himsa results from the mmiUa of 
jtvahimsa while sometimes Inmaa results without the apelsa 
of those mmiUas as in the case of tandulamatsya As the 
hahya mmitta is anaiLantika, an action is hvmsaha sometimes 
even in absence of hahya mmitta and a-lurnsala sometimes 
even in its own absence 

^ f|sT i 

Asubhapannamaheu jivabaho tti to mayam himsa I 

Jassa u na so mmittam santo vi na tassa sa himsa ll219\l (1767) 

[ ait ira I 

’W g a a firilri a at ftat il ^ 1 % ii (?'s^'s) 

A&ubbaparin&mahetu r-jivabadha iti tato matam himsa I 
Yasya tu na sa mmittam sannapi na tasya sa himsa Il219l| J 
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PenoagmmltftBtngupto jfUDjanhii^Bako dk ripartta^ I 
Bbaratu Ji sampattutasTa ma ra jlropaiodheDa |S17| (1765)] 

Trans — 217 A wise person conversant wtth the five 
sanui/s\ and guarded In three ways { L e. by mind, speech 
and body ) Is a~^iimsaka but not the one ( having ) contrary 
( characteristics ) He may or may not attain the futfnment(of) 
himsa on account of obstruction to yJvas. ( 1765 ) 

ito-wfJii gftftftt , ftgfiiilliift* ! git 

jftro in gx in ‘ a ' aw 

aiwi^i, awt ii ii ( ) li 

Z) Q penoQ ooDvenaat with alj the £t 6 aomitu and 

restraimng bimielf la three ways — mancua ( by mind ) va«Ma 
( by Bpetwh ) and karmand ( by bodily aetioDS )*ib the jnata 
of aotoal^ltxtmxrvpo and its proteotiotu Boob a person shooid 
be taken bb a-fnm»aia eren if be oomnuts hwua Bot one 
who u opposed to the nature of the abore-mentiooed ^nont 
pwiua IS Atneoia as be bnogs about an a-t ubha partnama, 
FdlflliDent of hvfifi may or may not be attained by him dne to 
jivoparodka or the ( natarol ) obetroedon to ^(e<u bat bu 
hvjwintva ib oodoubtadly established on aoooont of his bad 
mtentioD and its inaospioions oonseqaenoe as laid down below * 

sTQflt lat nRytiJii HI %n ^ 3 i 

^ H m iiiittfii (ivs^O 

Asubho lo parinamo sa hlmsa so u bahlranbnlttam I 

Ko >i avekkheJjQ na va Jamhan^ntl>'an3 baJIham d218o(I766) 


f Fite JaM^a rolea of life. 
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Vada ] 


5r^f^ I 

1 

sd^TT^^ ^ ?R[r^^r ^ 

S^i^ ^'ium I ffg w^ wq;, ^tR^- 

11 ^Ro 11 ( ) 

D C — To a dispassionate saint, s'abda^ ^-Spa, rasa etc 
do not become the attractive objects of pleasure because his 
mind is pure A pure-minded man does never cherish desire 
for sensuous pleasure from a beautiful mother In the same 
way, a self-restrained and persevering mun% does never commit 
}i%msa even if he inflicts pain upon^ti?as on account of his s'uddha 
hhavas It is clear, therefore, that hahya mmttta is ana%kant%ka 
so far as h%msa is concerned, and what is required is the 
intention pure and simple 

Hence 0 Bhadra ' accept the existence of the five hhutas 
and know it for certain that the first four of them mz, pr%thvt, 
jala, agm, and vdyu are sa-cetana Moreover, you have not 
understood the real meaning of the Veda-padas like “ Svano- 
pamam vai sakalam ” etc The main object of those sentences 
IB to assert the fragility of wealth, wife, progeny etc before 
the high-minded people who have been distressed by the 
hhavahhaya, so that they might abandon their attachment to 
the worldly v%sayae and strive for the attainment of moLsa 
Leave, therefore, all your doubts aside, 0 Saumya ' and admit 
the existence of hhutas 

Chinnammi samsayammi Jinena ]ara-maranavippamukkenam i 
So samano pavvaio pancahim saha khandiyasaehim 1|221|| (1769) 
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Trans. — 219 Affliction of flvas ns a cause for an evil end 
ii> called AZtzjS That which has no such ( end ) has nothing 
like M 702 even if cause b there, ( 1767 ) 

ito-adwwii ’it tj), swu, 

TO»i dtrom, 

w iw " fJar ’’ tni i 5 ■JlHwmw 

51 ftRra e 5 ft?m 4 m ml:? fftft n 

II ( II 

D (X — One who Infljota pam open jtc<M with an evil 
purpoie iB Kud to eommit Atnm hot odo who has no flooh 
porpoBQ does not oommit Atnua even if he mdiots pain 
npon jtixa. 

«<!<*«■) H «fhr«ti{w 1 

«ni, tt?: ’jfhrrar^ ^ gw’JiHt ft iistRoiKlvs^tf) 

Saddadao raiphald na vfyaxoobassa bhavasuddblo i 

Jnha, taha jlvabaho na suddhamannso vl hfmsae ii 220 ii (1768) 

’HIT, a^iT =1 flaFt iR^oiKte^d) 

kebdxdayo ntiphnls □« TttuuohuTn bbiTiinddhel; | 

Ysth* Utha jfTBb&dbo oa tnddhamaDuo pi hJEpMyai | 250 U ] 

Trans — 220 Just as ioMa etc do not become the objects 
of pleasure to a dispassionate saint on account of the purity 
of ( his ) mind affliction of Jims too does not become the 
cause of hwtsS to a person having pure intention ( 1768 ) 

^eTt g*T-+.4i^dt 

=1 <t^lp!n ddciJj, ifWI 

FRwnift intift =1 ftroftreni #wfit) ipti a? 
dWHd! eisti a’4t4Miatsft =1 i aits- 
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Vada ] 


TO I ' 

^[TOf^ =^?nR =TOTft, JT^f^ I 
I TOf^ 

fk^^t ^ ^mi g^ ^ 

I ?f^ Wg) ^if^- 

II II ( ) 

D. C — To a dispassionate saint, s'obda, 'impa, rasa etc. 
do not become the attractive objects of pleasure because his 
mind is pure. A pure-minded man does never cherish desire 
for sensuous pleasure from a beautiful mother In the same 
way, a self-restrained and persevering mum does never commit 
httnsa even if he inflicts pain upon^tvas on account of his s'uddlia 
hliavas It is clear, therefore, that hahya mmxtta is anaxkantxka 
so tar as hxmsa is concerned, and what is reqmred is the 
intention pure and simple 

Hence 0 Bhadra ' accept the existence of the five hhutas 
and know it for certain that the first four of them viz, prithvi 
jala, agm, and vdyu are sa-cctana. Moreover, you have not 
understood the real meaning of the Veda-padas like “ Svano- 
pamom vai saTcalom ” etc The mam object of those sentences 
is to assert the fragility of wealth, wife, progeny etc before 
the high-minded people who have been distressed by the 
lliavablmya, so that they might abandon their attachment to 
the worldly msayas and strive for the attainment of moksa 
Leave, therefore, all your doubts aside, 0 Saumya ' and admit 
the existence of hhutas 

'Nil IRR^II 

Chinnammi samsayammi Jmena ]ara-maranavippamukkenam i 
So samano pavvaio pancahim saha khandiyasaehim 1|221|| (1769) 
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»rwi imfirai "mPn sc ^rWityV ii ii ( w’^) 

Obinne sun^ye Jlnen* jart-mare^aripmmakteDt t 
Sa hnnupab pruTraJltah panoabhih saba khandikaiaUlb t>fi21| ] 

Trans , — 22 1 When the doubt was removed by the Tlriha^ 
katOt who was entirely free from old age, and d^th the saint 
Vyakla accepted dhfesa along with his five hundred pupfis. (1769) 


End of the Dlicutiion with the Pourth Qai>adhar« 



Chapter V 

Discussion with the Fifth Qanadhara. 

^ 3in»T^ I 

01 u 333 n (tvsvso) 

Te pavvaie soum Suhuma agacchai Jinasag^am l 
Vaccami na vandami vanditta pajiuvasami n 222 ii ( 1770 ) 

Tan pravrajitan Srutva Sudharma agacohati Jmsaka§atn 1 
Vrajami vande vanditva paryupase || 222 It ( 1770 ) ] 

Trans— 222 Having heard that they [Vyakta and others) 
had renounced the world, Sudharman comes before the 
Tirthankara ( He thinks - ) 1 may go, pay my homage, and 
worship him ( 1770 ) 

^nhni ^ ^ OT U (?V9V3?) 

Abhattho ya Jinenam jai-jara-maranavippamukkenam i 
Namena ya gottenaya savvannu sawadarisi nam || 223 II (1771) 

3n^nf^^ ^T%-^-5nTirFPr5%?f l 

VTRTT ^ ^ mkn u II ( ?\9\3^ ) 
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AbbAest&ica Jmeiu Jiti-JirA-Diara^aripramaktena | 

NimnA oa gotre^a oa sarrajhena sar^ariiDA D 333 a ( 1771 )] 

Tmns — 223 Ho was addressed by hb name, and cotra 
( lineage ) by the Tiriiiankara who was free from birth, old age, 
and death who was all-kncwing and who had complete 
dariana ( undifferentiated knowledge ) ( 1771 ) 

Ht mfert I 

jt wreft irrsii (twi) 

Kim manne fariso ihabhavamml so tSrbo parabhave vl t 
Veya-payana ya attham na >'5na5l teslmo attho d224i (1772) 

t Pf: >nT5 / 

■TO ^ Swurfi II II ( ) 

Khn manyue yidfite ihahhare s« tAdnia^ panbbATepii 
VedA-'padAQAni ctrtbAiu da jadAsi totlmAyAmarthAb ii2S4d(1778) ] 

Trans— 11^ Is H your belle! that human IHe even fa the 
next world b the same as H b In this world ? But ( ea) you 
do not know the ( real ) meaning of the sentences of Vrdas 
Here b thefa- ( real ) InterpretatJon ( 1772 ) 

I sift “ 5^ % Tiw 

OTT, “ ITT it: gjpit «;«t ” 

^TI^ft I ^ ill’ll t^— “ jwt ^ grirt 

“ ^ 5 ” eft i Twrar 

#«ii: i «i} nftsTfrif ftrg wg 

gmgq g Ipt ll Wi II ( d 

D 0 — O Sudkorman / Do yon ©ntortain tha belief tbst 
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human life in the next world is the same as it is here 1 
Sentences of Vedas having contradictory interpretations have 
given nse to this illusion of yours. The sentences are 
as follows — 

( 1 ) ‘‘ Puruso va% jjuruscctvanias'mde, pas'avali pasutvam ’’ 

etc and 

( 2 ) “ brugalo vai esa jayate yak sa-puriso dahyate ” etc. 

According to you, interpretations of these two sentences 
are respectively as follows — 

( 1 ) A man obtains nothing but manhood even after 
death, in the next world, and animals such as cow etc become 
animals after death Thus, sentences like this suggest that 
the next hfe is the same as this 

( 2 ) But the sentences like “ Srugalo vai etc ” mean to 
assert that the next life is totally different from the present one 

Such contradicting interpretations have given rise to the 
misguided belief of yours. Here is their real interpretation. 
Listen carefully 

ft iisiRHii 

Karanasansam kajjam biyassevankuro tti mannanto i 
Ihabhavasansam sawam jamavesi pare vi tama|uttam ii225ii (1773) 

[ ^ fra 1 

ii ll (?v9\9^) 

KaranasadriSam karyam bijasyev&nkura iti manyamanah I 
Ihabhavasadfisam sarvam yadavaiai parasminnapi tadayuktamu225 ii] 

Trans— 2Tb Just a.s sprout is similar to seed, the effect 
IS also similar to cau^c a(.i>ording to }ou ( And hence ), you 
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AbbUit&icA Jlnena |iti-Jtr*-maraQanprsmakteDa | 

Nimni oa gotrepa oa BJurajhena sar^artioi 0 2123 rt ( 1771 )1 

Trans — 223 Ho was addressed by his name, and goira 
( lineage ) by tho Tirthankara who was free from bWh old age, 
and death, who was all-knowing and who had complete 
darkana ( undifferentiated knowledge ) ( 1771 ) 

Wrm 3n»j ;i irnrRft 3?^ iirjisii 


Kim manne Janso Ihabhavamml so tariso parabhavc vli 
Veya-payana ya attham na yanast teslmo attho o 224 d ( (772 ) 

[ Pfe ’ITTO ^ I 

'W 3 II II ( ) 


Knn tOBDyMo ysdriia ihabbare ea udnia]} parmbbare pi t 
Veda^padanAiu earthaoi oa )ioAsi teumayamartba^ 12240(1772) ] 

Trans— 21\ Is H your belief that human life even tn the 
next world Is the same as H b In Ihb world ? But (ca) you 
do not know the ( real ) meaning of the sentences of Vedas 
Here ts thetr ( red ) Interpretation ( 1772 ) 


I •i-^'itiiiftdwl ’ralMp 

I mft " 3^ ^ W 

ffiiT, “ «pn# ^ 'W SFit >Ti sjM suit ” 
I ^ — “3Wt 

" viwi ^ " ??giOPi a ^gfwwTCiPt ” 1 

I iig ’rits'fht 

mma yg ii ={>?» ii ( ? w»it ) u 


D O — O Sudfiarv%an / Do you entertuQ the belief that 
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Iti vyiksjurvede yonividhcLne ca visadj’i^Bbhyali I 

DriSyate yasmajjanma Sudharman ' tato nuyamekuntali n 227 il ] 

Trans —226-227 The ^ara plant is produced from horn, 
earth-grass^ is produced by the anointing of mustard,^ and 
durva^ is produced by the combination of goloma* and aviloma 
plants Similarly, in the treatise'^ on ( planting and culti- 
vation of ) trees, production is brought about by the combination 
of { a number of ) dissimilar objects The rule is, therefore, 
not exclusive, O Sudharman t { 1774-1775 ) 

5IRI w: i sm: 

1 U II ( ?V9V9^-?V9'SK ) II 

D O . — The rule that Jcarya is similar to kaiana is not 
elidntika. Because, the s’a'ta is produced even by means of 
s’rnga, by the unction of mustard-seeds the earth-grass is 
produced and by the combination of goloma and aviloma 
grasses, the durva grass is produced. 

Moreover, in the treatise on the planting and cultivation 
of trees, production of objects such as jewels, gold, etc is 

1 BhutnnaLa (earth-grass )= A kind of fiagianfc giasB, the plant 

Androhogon Schoenanthns 

2 Sar8apa=Mn6tard-8eed, popularly known as sarasava in 
Western India, Sinapis Dichotoma 

3 Durva = Name of a bent grass, panic grass Panicum Dactylon, 

4 Goloma, Amloma — Tvfo different kinds of bent grass 

6 Fnfc8aytt=Name of a shoi t treatise by iSuiyidta on the planting 
and cnltiration of trees 



fl82 *» JlnabbAdr* Gail's [ The fifth 

belteve everything In the next world to be similar to everything 
In this worid. ( But ) that Is not correct ( 1773 ) 

irft — ** vrt 

II II ( ) 

D C — Smoe iarono t« the Mme u ioryo Eooordmg to 
yon, the put life being the hirana of the present life beoomee 
the unae aa the present life That is why you are led to 
believe that OTerythlng Jn thle life la aumlar to ererything m 
the next one. Bat thia approhenaion of yonre I* not oorrecrt. 

Beoauae— 

3ITV Hfr ■n«u i <if | tj i H!iiiafe^i4t I 

iFiyiv? pr ii ii (t«'s*) 

Chft^ 1 ^ ii’^'i^ii (I's^s'i) 

Jfli saro slngflo bhUtanao sasavflnuitttflo l 

Sanjiyal goloinavIloinasan|ogao duwt |i 226 n ( 1774 ) 

IH rukkhavirwede JoravlhaDo ya rlsarisebinto I 

Dlsal Jaxnha Jaimnam Suhannna I to niyameganto |i227il (1775) 

[ wq% OTTO I 

II II ( ^vsisv ) 

ifii 4tPiR'ii5t n ft H py qi I 

Jilyate kvAh iringad bbotrlpakal} urfapanuJiptat t 
Sanjeyate goloma Tilomaaamyggato dOrra | S3S i| { 1774 ) ] 
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Iti vjiksjurvede yonividhane ca visadji^ebbyah l 

Dp^yate yasin&jjaBtna Sudharman ' tato nayatnekantah li 227 H ] 

Trans —226-227 The ^ara plant is produced from horn, 
earth-grass^ is produced by the anointing of mustard,® and 
durva^ is produced by the combination of goloma*" and aviloma 
plants Similarly, in the treatise® on ( planting and culti- 
vation of ) trees, production is brought about by the combination 
of ( a number of ) dissimilar objects The rule is, therefore, 
not exclusive, O Sudharman I ( 1774-1775 ) 

’’ fra 3^ I 

^ g 5 !TT, snrara, 1^5134^ 

^iTW3^?raT ? gf^ II 11 ( ^V 9 V 9 «-?VS'S^ ) II 

D. C — The rule that J^rya is similar to iiarana is not 
elidntika Because, the s'ara is produced even by means of 
s'rnga, by the unction of mustard-seeds the earth-grass is 
produced and by the combination of goloma and aviloma 
grasses, the durva grass is produced. 

Moreover, in the treatise on the planting and cultivation 
of trees, production of objects such as jewels, gold, etc is 

1 BhutnnaJ^ (earth-grasB )=A kind of fragrant grass, the plant 
Androhogon Schoenanthns 

2 iSai sa.pa=MnBtard-Eeed, popularly known as saiasava in 
Westem India; Sinapis Dichotoma 

3 Du,n;a=Name of ahent grass, panic grass Panicnm Dactylon, 

4 Goloma. Avtior,.a = Two different kinds of bent grass 

6 FriIsayn=Namc of a short treatise by )SiTl7y)aia on the planting 
and onlti-vation of trees 



284 


Jinobbadni G«nl 8 


iThe fifth 


abowQ aa being brought about the combination of ranotu 
diflsimjlar objeotB The rule of aimUantj' between Hrya and 
lomryi 18 therefore inappllooble in tbU case 

Or taj tho life of oreatorea in the next world is distln 
guiahed from their life in this world on account of Bimilantj 
between lurya ond WirxufCi In this waj — 

3?^ STJ JR ?I3Tt I 

^ ti ii (ivstfvj) 

^ ^ hIwt I ii^!^6ii(tvsvs«) 

Aluivfl jau cdya biyanurtJva}anifnam mnyam tao ceva I 
Jivam ginha bhavfto bhavantare dHaparinaimmi 1 228 II ( 1776) 

Jena bhavankuraHyam kontmam dttam ca tam jaoTjhHUyam 1 
Hcuvlattattonao bhavankuravlcctttay* tenam d 229 ■ ( 1777 ) 

Jal pa^vannam kammam heuvJcIttatlao Wdttam ca » 

To tatphalam vl crttam pavajjo samsflrino aomma 1 n230u (1778) 

[ nw ire w I 

^ iRTor im?; i re i re\ {^mftrnii^ ii w ii ( ) 
i(3 hhi^<i( 14 5if m i 

M i n t iftPim i ftn ii iiH\ ii ( twa® ) 
lift nfipfti iaftfVtiT<q) ftM n I 
qdretMsanPl Preu ftinw n>H»ii(?w5<2) 

Atbart yaU era bljflnur0pe;;aom8 niatam tats era i 

Jlram gnha^ bharad bharantare oittapan^iamam P SS8 U (1770) 
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Yena bhavankurabljain karma citram tad yato’bhihitam i 
Hetuvioitratvato bh&vankuravicitrata tena II 229 || ( 1777 ) 

Yadi pratipannam karma hetuvioitratvato vioitram ca | 
Tatastatphalamapi citram pratipadyasva samsarmah Saumya' \\2S0||] 

7>a/zs.— 228-229-230 Or, because the production ( of 
karya ) is similar to the root-cause, according to you, take 
fiva in the next life to be a pannama distinct from this 
mundane world For, karman ( which is ) the seed of the 
sprout of life is itself distinct And, if the effect is established 
to be distinct because the cause is distinct, know it for certain 
O Saumya i that the mundane Soul has also its phala distinct 
from it ( 1776-1777-1778) 

^T?:qi3giiT 

gqrfq ^or m- 

WI^'T I irra’Tq’^^ II 

( ^VS'3^-^VS\SVS-^\SVS<: ) 11 

D C — The production of various liaiyas is similar to the 
corresponding laianas according to you But the jtva in the 
next life is distinguished from this world on account of Jati, 
hula, rxipa, hala^jia'vaiya etc Now if Kwya is taken to be 
Similar to the karana^ how will the jtvas be different in the 
next life * The incit? aUi of j%va in the next life is to be 
accounted for by me ms of karman For karman being the 
kciu ofsamswa, rend, the whole samsai «, vicito a by reason 
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BhowQ BB bemg broaght tboot bj the oombattion of TtriooB 
diflgnrdJtr objeetB The role of mnilant;' bet^reen Siy<% Bnd 
iorano, is therefore mapphofthle m Uui oue. 

Or saj the life of oreatareB in the next world is disUn 
gnisbed from their life m this world oq aeoouDt of annlUnty 
between lorya and iSratfO m this waj — 

ftug; vmait Pi'dijRnim iirrcii (ivsvs^ 


|3ftRiTlT|U|!Hl ^ II II (twvs) 


^ ft h)wi I ii’i^6ii(wvs«) 


Ahavi jau caya Myinuti3va|aramam oiajmn tao ceva | 

Jivam glnha bbavio bhavantore cWaparinamam i?28ll ( 1776) 

Jena bhavanloirablyam kammam dttam ca tara jaoTihlhfyam i 
Heuvicittattanao bhavanloiravlcdttayfl tenain a 229 t ( 1777 ) 
Jal pa^lvsnnam kammam beovlclttattao vicrttam ca i 
To tatphalam vl crttam pava|ja samsftnno somma ! i230h (1778) 

[ >mi ’Iff IS «t4 ww I 

^ Jin?; II '?'«■' il ( I'wH ) 

it5i >ialiflrf|an i 

hUPiiitv) in II m II < toao) 

>ift irfimi ftPrt ^ i 

auwt^«nri Prf uRtomi tI«iR“i ii^?<>ii((ws^) 

AthsTA fota evB blj&narQpBjuiina matsm tita era i 

Jlrou grfhi^ bbarsd bbarintzire oittaparr^ismam ■ 228 0 (1776) 
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Now, in support of the variable nature of Kaiman, the 
author states — 

Citta kammaparinai poggalaparinamao jaha bajjhal 
K.ammana cittaya puna taddheuvicittabhavao II 232 II ( 1780 ) 

[ TOT 1 

ii ii ( ) 

Citra karmapannatih pudgalaparm&mato yatha bahya i 
Karmanam citratH punastaddhetuvicitrabhav&t li 233 n ( 1780 )] 

Trans —232 Just as the outward effect of actions is 

vanable on account of its being the pannatna of earthly bodies, 

the vanable nature of actions is also due to their heta being 

vanable ( 1780 ) 

« 

^ ^s?[T 

5T ^ 5^; 55:^fw?T- 

11 ( ) n 

D O — Effect of Kai'man is varied m this world. Only 
that which is jmdgaLaparxrmmaimaha is known as ViG%tra 
( as in the case of various transformations of cloud, earth etc ). 
While that which is not the result of earthly pudgalas, is not 
recognized as a vicitrapar%nati ( as in the case of akas'a ) 
In case of Kaiman itself being variable, in addition to this 
pudgalapannamatva, victtratd is due to the variable nature of 
its motives like vanity, hostility, and wickedness etc by means 
of which thos€> actions are actually inspired 232 ( 1780 ) 
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of Its own lelf being rvairo. So, just as brrman Is runiro by 
reason of its wrong behef and Towlesaness etc its Karya ns, 
hhava should also be taken as eurWra by reason of bda, 
rwpo bida etc So if yon admit Kaiman and if yoc boHeTe 
that Karya is distmguished from JSrana then 0 Sawnya ! 
know it for certain that the mundane Seal has its ptuda in 
the form of vtctiraia as hellish beings lower annuals hoiuan 
beings or celestial beings 


titiiRTi I 


Qttam samsfirittara vfclttakamcnaphalahbavao hell I 

/ha dftam dtfftnani kammflna phalam va /ogamml fi23li (1779) 


[ I 

H (^nnsrf ^ II 1 


( 


Citram aamsintram natrakannaphBlahhSTmto hetob i 

Iha oitram eitrs^iam kannayam pbalamirn loke i23I u ( 1779)] 


Tra/ts — 231 Like the vorinblc result 6f rariablo actions 
( accomplished ) In this world, worldJIneas Is yoriable on 
account of the helu that ( tt b also ) the result of variable 
actions ( 1779 ) 

yti i Rtfl< r ii l SHiRptPiRt sifter i 

HW ' W t, TO ^ I 5^ 

n 5i iimH.li, II II ( ) II 


D C*~jQSt as the reiults of ttuious aotMOj like ploughing 
trading etc are >anable the sa^uantra of the mandane animali 
U also vaned as teen in their helhab expenenoe etc on 
•ecoDot of the Cut that rnnutfrtfra Is nothing hot the result 
of their nn/rti oetioni in the past. 
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5^r, ^13 

^ssr^TT^i ^ iR^^^^vii(?v9<i?-?v9<i^) 

D G — ^If, according to you, next hfo is tho prototype of 
this one, the kaimax>hala in the next life will depend upon 
( one’s ) various good or bad actions in this life Now, since 
various people do various deeds as a result of their various 
tendences in this life, it should bo noted that they enjoy 
fruits of their actions m the next life. So, inclination of one 
in the present life, depends upon his inclination m the past 
life also 

Then, anticipating doubts in tho opponent’s mind, the 
author states — 

3Tf ff ^ fi ^ eaf t fi nine’s i 

'rat II 11 (tvse^) 

^ ^ m ^t fir ctf iR^^u(?«ca) 

Aha iha saphalam kammam na pare to sawaha na sansattam i 
Akayagama-kayanasa katnmabhavo’hava patto li 235 ii ( 1783 ) 

Kammabhave ya kao bhavantaram, sarisaya va tadabhave i 
Nikkaranao ya bhavo jai ta naso vi taha ceva ll 236 || ( 1784 ) 

[ 31^ ^ ^ ^5!n 7 { I 

STTHt II II ( ) 

^ f€t ^ 1 

P\HK*Jl^^ ^ ^ ^ II II ( ) 
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««)<?;«■ ft trft^ (t's<0 

51? ^ «c4ig»m3fi tfi: ft Hferni g=3r iiR?tfii(?'sc=i) 

Ahavi thflbhavasariso paralogo vJ jaJ sammao tenam | 
Ktunmapbalam pi Ihabliavasarisam padivalJa paralOe a233i (1781) 

Kim bharriyamlha manuyfi oSnigaikammakarino santi 1 

Jal te tapphalabbijo pare vl to sarisayi Jutta fl 234 b ( 1782 ) 

II II ( {'S'it ) 

ft Jtftraftt »t3«n eRa i 

<lft ^5ITWTO! 531 aXOTT S«T IR^«ll(t»cO 

AthATehftbhtrMadnfaLm panJoko pi ^mdi aapimitJUtcn* 1 
EmrtiupbalaiDtpIhabhaTUKdr^iim pmtlpadjBBrm paraloke || S33 I 
tCiTp bbapitvuiht toaaaji D&iugatikBnDakAnp«b 1 
Yadi te tatphslabhijtb paroetuloDap] tatab sodniiiU yukta oSSil] 

Trans — 233-234 Or If the other life Is also taken as 
the same as this life, ( >x3u should ) accept the karma phala 
in the other life to be tlw same os ( that In ) this life. Has It 
been vdd that there exist people In thb world doing ( various ) 
deeds ntconOng to their varloos tcndcnccs If they exist 
there exist ( people ) In the next ( vtorid ) to enjo} their fruits 
also. Sameness ( of both ) b Iheroforc }ustiRcd ( 1781-1782 ) 

aiEi-nnw-amr, v<l< 3< mn i 'R^sft^Ji3t»rra!, 

“ OT ft " 33 ^iiTOirft xrWHxgfttnftftxgjrt- 
sgjrfipngKx ftfVx irftximft I 33 arfts nftmtijy t 
>tmft— " ft Hfii i iftTOft ” ft 33 [ 3 3T nftxifti igirft J i 
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D. O.—Sudharman —Actions ( like ploughing etc. ) which 
are connected with this life are alone fruitful, and those ( like 
munificence etc ) that are connected with the other life, are 
not fruitful This is the reason why there is no distinction 
between the lives of creatures in the two hhavas 


Bhagavdn — But sad\%&'aid can never exist without cause 
as sadns'aid itself is produced from Karman. Now, when you 
take KarTnan ( like ddna etc ) connected with the other life, 
to be fruitless, there is no scope for sadns'atd to exist 

Sudhao man — Sado is'atd of jivas could be brought about 
even m absence of Kaiman as m the case of ghata produced 
from earth. 


Bhagavdn — If sddi is'ya exists even in absence of Karman 
there will be akrx^gama ( % e., springing up of the un- 
accomplished ob36ot ), as well as h'%tands'a ( i e. destruction of 
the accomplished object ) Thus the existence of Karman itself 
IS denied When there is no Karman, how can the parahhava 
exist * And when the existence of parahhava is denied, the 
existence of sadi is'ya between two hhavas will automatically 
be denied. 


Sudhai'man * — The existence of hhavdntara could be 
brought about even in absence of Ko/tman as in the case of 
lifeless objects when Kdrya and larana are the same. 

Bhagavan — In that case, O Sudharman ' the production 
as well as the destruction of hhavdntara ■will also be mslcdrana 
Consequently, the practice of austerities, munificence, and vows 
etc would be good-for— nothing, as hhavdntara will not depend 
upon those actions, and all people — whether doing good or bad 
deeds — will have the same prototype life Moreover, you 
should also take the vaxsadms'ya or dissimilarity of various 
jivas from each other to be nis'kat anaka like hhavdntara 
h'or, like hhavanta/)a, there is kdranabhdva in case of vatscf- 
dris'ya also 
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Atheht Bsphalam karma aa paraaminvtzUah sarratha oa aadn^tram I 
Akritigama-kritaoi^u karmabbaro thara praptal; |2 SIId(17BS)J 

Ejarmabhare oa kuto bhaTaDtamm ladfilaU ra tadabhare | 
Niqkan^iakaAoa bbaro yadi tato naio pt tathalra |S36| (iTSi)] 

Trans -235-236 If ( the opponent says that ) Ktiroian 
b successful here ( onl} ) ( and ) not In the next hfe, then 
thfte win be nothing Hke sameness at all The unaccompHshed 
object wDl crop up and the accompDshed one wDl come to an 
end Or there will be ( complete ) negation of Karoum ttsetf 
In ab«nce of Kerman, bow will the next fife come fnto 
exbteoce ? And fai Its absence, whence ( will ) the sadrUaH 
( exist ) ? And If the ( next ) life b ( taken to have been ) 
produced without any cause, then ( Its ) end will abo bo so. 

( 1783-17S4) 


TO ^ TOTO^I !T 5 'nwft^?Hlf^ft'tITO "Pi I TOR TOTOT 
KtlRTt R I TOtwnt— " TOt TOtl ^ 

ft ” TO R# gft to; TOTftk TO^*^ 

TORfJt R TOig. I TO Rlfft, 

mr , qftrogft R TOfwnT^i to 

HITOTO^ TOR ftlfeTORTSsiTRI STlftft^ UTOR 

M TOt-fftnftftRT^TOTOR RIW! Sroft i RTOT, ^ TO 
iTO — TOR- fifTOftfiSRT’rf PtoBTOTOTTOH ^TO 
TO r-Rtsft R TOTftft 1TO! I TOi f 
R fat TOMTOr TORft R RITOTO ' 

RR RR TORS) Rf? ftWITOI TOIR^ TOTO • Rft ^TOR" 

finftjR^ RretiftTOR RTOR TO TOTO) RRt *R»f(RRt' 

ftRRIRgSRRRIRl I ftiRITOl R R%S»gRTORR<R ^RTORRft 
iftRTRt PTORRot ffe ft^nm i R l j t <ft II H 


( ) II 
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D C — Sudhaj'man — Just as, it is by virtue of their 
svahhdva that objects like ghata etc. are produced ns a natural 
result of their respective karanas but without the help of 
karman, the hhavantma is also produced by virtue of its own 
svahhdva even m absence of Karman 


Bhagavdn — Karyas like ghata, 0 Sudharman f could never 
be produced merely by virtue of their svahhdva, but they have 
to depend upon kaith and Indiana also So, in the production 
of Sarha also, kattd and kdrana are of primary importance 
This leads us to believe that in the production of hhavdntara 
dtman which is different from bocZy, is the kai td, and Kai man 
the iMiana, just as potter is the kaitd and chakra etc act as 
Ixiranas, when ghata is produced. 

Sudharman —Since kdoyas like ghata are directly appre- 
hensible, potter and chakra etc may respectively be taken as 
their kai td aud kai anas But karyas like s'arh a m hhavdntara 
are produced naturally like the multi-coloured changes in 
clouds etc It 13 not, therefore, possible to seek Karman as a 
Idi ana, m the production of hhavdntara 


Bhagavan —Your argument is totally unfounded Kdruas 
like s'artia etc are not svabhdvila because they have 
beginning, as well as, a definite dkdia like ghata You have 
teken the other life to be the same as this, because, according 
to you Kdiya is exactly similar to karana But this prinoiole 
of sadms Ota is not applicable in case of ahhrddivimras as 
they are peculiarly different from the objects having definite dkdi a 
Moreover, 
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^ ^ 3Jf WTmtS^I I 
^ M II 

Kommabhave vi mal ko doso bo||a }ai sabhaToyain I 
Jaha karananurUvom gha^ kajfam sabavenam n 237 I (1785) 

[ Jrf^! ^ Hft I 

W W I ^H II II ( ?«<rt ) 

KAHTUbhaTe pi mad^ ko doao hharet jadi sTabbATO^^pun | 
TatbA luniUDarQpaiD ghaUdl kiryam BrabhArena 12370(1760)] 

Trans — 237 Agala tbe opponent might beliere that ( tbe 
k&rya could be brought about ercn to absence of Kotwul 
What objection would arise if !t were its m 7 nature as fa 
tbe case of kAryas Hie ghata etc, which bear natural reaeai 
btence with their /^iraffos ? ( 1785 ) 


’'TOJCimi 

’ift w f I 

tei^hh-w ^ wi 

^TOTTiWtHwJr m%, 5rjiTrf9rB=’m*w?^ jn)sft 

witTO^ Mftmra I »rft^-5i3 51 W5tmi nr qjmt, 

I irainift ^ 

q <hriin,iHMi isT^ 


^3ra-^I^^orf wft^^r !rikif^ 

"WIT nfirwH I 5RK' 11,55 

tHicTU,' w?,i, wnfatsft iifi 

tqfg, ait 51 lEifftfti I aw^i lit sj ^ijpiTftiK vftnft, 

I R:* isiiq" 

gm,f,5ns»ijH*i*,3.a^ wnmiiRnwiiinif^ 
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The hetiL that { works ) in its existence, ( works ) in case of 
Karman also ( Or ) what objection ( would arise ), if svabJiava 
becomes a synonym of Kannan, and what is the hetu ( in 
believing ) that svabliava is always the same ? ( 1786-1 787- 1788 ) 


m ^ Ig: n q l 

qqg wiq ii ii (^V9d^-?vs<iv9-?v9<^c)ir 


jD. C — The point is that since you have taken svabhava 
to be the same for ever as the same life is repeated in various 
hhavas you should state the reason for its n%tyasadrts'ata 
You might say that there is no hetu as such, as mtyasadris'a 
by virtue of its own self For, the same argument could be 
advanced in case of vctisadris'ya of the hhavas as well 

And, 

/ 

nt ^ ^ ^ nwft nft# i 

qv ^ ^ 3Tg^ iK8?ii (lv3<:%) 

^w’U'nnmisTt ^ f ^ i 

So mutto’mutto va jai mutto to na sawaha sanso | 

Pannamao payam piva na dehaheu jai amutto ii 241 u ( 1789 ) 

Uvagaranabhavao na ya havai Suhamma 1 so amutto vi i 
Kapassa muttimatta suhasamvittadio ceva il 242 ii ( 1790 ) 

[ g qi ^ I 

qftonqq: qq |q q ii n ( ) 
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ST?: TJSft SlR'l 

tar ^ sft ^ ^ w I|!i^1ii(?v9<v5) 


•bWT'HIT qrfJlfl^ ^ ?T?rTi f% ^ ^ ^ I 

^ Ht SPflT^ ?rft^ ^ ^ ? I|s 196|| (t^stfc) 


Hojfa sahSvo vatihutn nlkkSnmova va vatthudhammo va ? 
Jaha vatthura natihl too auvaladdhfo Wiapuppham va I 238 1 

Accatriamaniivaladdho vf aha fao aflhJ nattW kkn tmnrnam i 
HeU va tadtihttte jo rumu kammasaa vl sa eva n 239 a ( 1787) 
Kamtnassa vabhiharmin hojja sohavo til hoo ko doso t 
Nlccam va w sabhfivo sariso ellham ca ko heD ? d240i (1788) 

[ WTiir ft'wrar f I 

Tra srft? stg^iftr ii ii ( TiscS ) 


arfert mT ^ vmTsft s w ii ii ( t'oca ) 


cWt »n 5 1 & I 

ftrq r « wuRi srj»s» ^ ^ 4l! 7 II liBo l| ( ivci ) 


BbnTOt BTibhtTO tMta n^lurannU T4 TOBtodhunno t* ! i 
Yodi »MtD nwU Boko napalabdhBl) kbapaip*iuini | 338 ll(17M) 


AtyBntnmmnupBlBbdbo pTBiho sakoBti nMti kliu k»rm* i 
Ilotu r-Ti tndflBtitTB yo dbdu knnmpo pi bo btb n 239 a ( 1707 ) 


Konnopo Tibbidltanom bluiTBt BTobliBTa iti bhoTttu ko do^|j I 
Nitjnm r» bo BTobhotoh lodrMo tro co ko hotuh 1 1 SJO u ( 1788 )] 


Triua -238-239-240 b ( that ) titit/iSra a ( dollntlo ) 
obl«t or caiBctessncsB ( Kscll j. or property of on objeef 7 |1 
11 b ( tnkcD 05 ) a ( definito ) objert 11 h nol ( oo ) bccauie 
II b non-porccpllblc nkc a kha-paspa. la spile ol lls being 
„on-pci«pllW'- U It esfala »hy should ad harnm exist 7 
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The hetu that { works ) in its existence, ( works ) in case of 
Karmati also { Or ) what obiection ( would arise ), if svabhava 
becomes a synonym of Kcirtnan^ and what is the lieiu ( in 
believing ) that svabJiava is alwa 3 's the same? ( 1786-1787-1788 ) 


^ II II (?VS,'^-?V9<iV9-?V9<J<i)l| 


D C — The point is that since you have taken svabhava 
to be the same for ever as the same life is repeated m various 
hhavas you should state the reason for its mtyasadris^ata 
You might say that there is no hetu as such, as mtyasadns'a 
by virtue of its own self For, the same argument could be 
advanced in case of vaxsadris'ya of the hhavas as well 

And, 

/ 

# g^sg^ wi 5if ^ qr eRdl i 
'iRoira^ fi 5ff 3^^ iiq8?ii(?«<;^) 

sqqwinmTSTt H f qf g^ ! dir aigdl t% i 

gi%flTn % ii qaq ii 

So mutto’mutto va jai mutto to na sawaha sariso | 

Pannamao payam piva na dehaheu jai amutto ii 241 ii ( 1789 ) 

Uvagaranabhavao na ya havai Suhamma 1 so amutto vi i 
Kapassa muttimatta suhasamvittadio ceva II 242 ii ( 1790 ) 

TT H II II ( ) 



Jinabhadn > 


[The fifth 


awn i HWH. n q >rTft i 

i^ra^m t^a( ^ r^^ l ^^d^^ n rw n ( ?'s^'> ) 

S* mQrtomQrto rl yodi mfUtootaio ha EArratbft eadfiial) I 
pAnDimataJi pays ira na dehahetu r-yadjEmOrtah II B (I 78 ?) 

UpakaranAbbarad na oa bbarati Sodhartuan I ao oiQrto pi i 
Karyasya mOrdmattrad aakhoaaipTittyaditaioaira I 3^3 a ( 179 I 7}1 

Tra/u — 241-242. h iU&l (svaifhSva) mSria or a-ffiSfia? 
If mSria^ ft Is not at all sadriia on account of fts ( having a) 
parv^um as In the case of milt And, If ft Is a-rnSrUh 0 
Sadharman / even that a-ttAric svabhSva does not become 
the cause of body In absence of Inslruraenta as well as oo 
account of the corporeal nature of Karya ( Indicated ) by the 
perception of happiness etc. ( 1789-1790 ) 

1 1 sR 

^ Bxst S5^, I •nm, ^ 

I sr«miTv«1 wjm, fffif ^ 

I “ H >f riT gtwj I nt sjpft ft Ri ” g^l 

a =r 5VI, I ^ 

irq|S?^ TTO p i (rer, ew-^fti?ft^ jim 

I ps^ *nR — ^ 11^4 WWT I 

t a<n ^ — 

sm TO MtUftHfllJqV I 

P KiW 'RflI'ftt U ? II 
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'TRiTT^nsTt ^ ii ^ n 
l\ H ( ) 11 

J) G — Consider whether svabhava is murla or a-mwtu 
If it IS muita^ svabhava will be nothing but a synonym of 
Karman Moreover, the property of sadi ts'atd will never be 
applied if svabhava is maria, because”like milk, or like the 
viwta clouds having a number of forms, svabhava will also 
possess a number of parinamas 

If svabliava is a-murta, then also, like dlcds'a it does not 
become the hetu of s'artra because of the absence of upalaranas 
Secondly, an incorporeal Vidrana can never produce a corporeal 
kdrya So, svabhava should not be called a-murta when the 
kdryas of svabhava such as the perception of suUia, duhkha etc 
are murtot 

Now the second alternative viz thvXsvablmva is rnsJ^t anaid 
IS discussed — 

Ahava karanau cciya sabhavao tovi sansaya katfo I 
K,imakaranao na bhave visansaya kim va vicchitti ii243li (1791) 

Athava’ksranata eva svabavatastato’pi sadjisata kutah i 
Niniakaranato na bhaved visadrisata kim va vicchittih ? |i243ii 3 

Trans — 243 Or, if [ bhavantara is produced) by virtue 
of svabliava ( and ) without any reason, whence is sadnsaia 

■f Vide vereeB 1626, 1626 


38 
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(to bo found) ? (And) why (should) not dbstmflarity take placo 
wlthoul reason ? and ^vhy not destruction also? ( 1791 ) 


*5T-*nr ?*nrm " arema " 

t ?WTt-aransafni«rai ui^dr sail 
«n»ra m at ! i s^wmreiw^t 

H ^ ? I ara^HW JtTI I 


TOii atrerpirai Hirnt ii ii ( {»s^t ) li 


D C-^^adruata of bhavantara oacnot be eBtabliflh®d 
eren if you beliere tb&t it is prodooed without reuoo For 
just IS oadntai^ is tskeo to hsve been produced without 
reason v*~»adru aCa. will also take place without reasoo. 
Snmiarly deatmotioa of Mato viU also take place vrihout any 
reason and following the same procedure a non-^xistent otjjeet 
like Maractf^ta will also come into enstenoe withont sny 
reason. Moreorer objects like sorfra etc will lose their 
definite shape and suob other ebaracteristioe on acooont of 
tbeir reaembiaooe with abkra-vdairo In os much as they are 
prodooed withont reason Hence it is not poesihJe to bebera 
st>al>Aara as fitalarSAa<o itself 


Taking the third alternatire rw. that reoMava la catiudhorrM 
the author states — 

aifT vrwt 51 ft ^TftHart i 

5r iR«aii 

Ahflva Bahnvo dhammo vatthussa, na so vl sarisao nlccara I 
UppayB^lhfl-bhangH dtta lam vattlnipaJ|Hya i 244 i ( r792 ) 

[ smr w<nal <nfi i 

rh 4 r^iwhi‘ m ’ivs n ( ) 
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Athavs svabhsvo dharmo vastunah na eo’pi sadTi^ako nityam i 
Utpada-stliiti-bbangasoitra yad vastuparyayab \\ 244 w { 1792 ) ] 

Trans —244 Or, if svabhava is a property of an object that 
also will not be always the same Because, the paryayas of 
production, retention and destruction of an object are distinct 
( from each other ) ( 1792 ) 

Htsfq ^ 

^ SPWil m i cif| 

^ ^qtsfq ft 

11 11 ( ) 11 

D C ^Svabhava will not be the same throughout even if 
you believe that it is a vastudhaima Hence, it is not possible 
to maintain for ever the sddr%s'ya of saHra etc also For, 
the three stages of production, existence and destruction are 
not always the same in case of a single object Distinction 
of properties in case of black objects is easily perceived 

Secondly, is this vasticdharma^ a dhat ma of the aVman or 

a dharma of the pudgala * If it is the property of dtman 

it can never become the cause of s'artra etc. For, it will be 

a-mui to> like okas' a m that case On the other hand, if this 

vastudharwa is the property of a pudgala, then it will become 

the Karman itself, as Karman is nothing but a pvdgaladharma 
Itself 



300 


JIaabhadra Ga^a [ Tbo fifth 

KtUTimassavl parinamo Suhanuna! dhammosfl poggalamoyassa' 
HeO cftio Jagao hOI sohavo fti ko doso?D245u ( 1793) 

iafiRt wrat IT# mm tft «t ?Wi II =?aH II ( ?'s*iO 

KiUTOA^o p> panpAma!^ SadharmAo 1 Dharma la podgalamaTaaTi I 
HeUi^itro jagato bhanui ■rabhlra iti ko do^ I D (1793)] 

7/otis— 245 O Sadharman I That (svabhSm) belog 
the paritjZma of Karman composed of a definite body (becomes) 
Its dharma alsa ( And ) what b wrong If svabhSva b taken 
as the variable cause of the (entire mnndane ) world? ( 1793) 

I tmemmt wifl >n3) ^ 

^ gfaa^W I ^ I ft ftftEt t ?WTt— 

I ! I i 1 1 I 

'll ^^ o nrn i 1 1 i m f i annri- ^'itPi ' w t I 

ifi jmft mif!) 

sift?, ?Wmfti I swisuft ift?i 

=1 »mft, ft^ finfl ftt'i i m rf ^^a^ftm i ? ftfta 
w<imi I ami =i Tnft fliwija, ft:^ ftftamm^ft ii 
=!»>' II ( ) II 

D 0 — 0 SudMarotan I 6looe frcd>Aa«>a bai beeo taken 
aa a v<istu—dhart3*a it may be taken os b dJujrma of the 
pudffolamoyo iot^toa also So there ij no objection In 
adoutting aeoiAStw aa the paTtnama of natra torTnan nnd 
henoe os the hetu of nniTeraal wiA-ota also. 

In other words it la duo to the nature of the ptettra 
Earman that thli world is full of rarietiea. The only point 
to remember in thU ease is that It is not aJwnya the same 
bot it IS foil of ranoties on acoount of ranona hetut Bach as 
Taujty hostility etc 
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3 aiojoTt fl ?t qt^sfii^oT i 

?tfei IR8 'SI|(?vs9,H) 

Ahava savvam vatthum paikkhanam ciya Suhamma 1 dhammehim i 
Sambhavai veha kehi vi kehi vi tadavatthamaccantam ii 247 II 


Tam appano vi sarisam na puvvadhammehim pacchimillanam \ 
Sayalassa tihuanassa ca sarisam samannadhammehim ii247ii(1795) 

[ ^ I 1 

^ II II ) 

TO^sfq ^ l 


Athava sarvam vastu pratiksanameva Sudharman • dharmaili I 
Sambhavati vyeti kairapi kairapi tadavasthamatyantam t| 246 || ] 

Tadatmano’pi sadrisam na purvadharmaih paScatyfinfim i 
Sakalasya tribhnvanasya oa sadTifiam samanyadbarmaih ii 247 || ] 

Trans — 246-247 O Sudharman / at every single moment, 
each and every object ( of the Universe ) is being produced, 
destroyed or retained by { virtue of ) some property or the 
other So, none ( of them ) has its former properties similar 
to the latter ones On the other hand, by virtue of ( certain ) 
common properties, all the three worlds are similar (1794-1795) 
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^ 3 TO^, ft !«, t) 

ofa lft nmitJ T tjq OTPT^i ft t tft II 

II ( ?'3>^W-?'»^H) II 

D 0 —Not only th® bhatwtaro 0 SudAoman ' hot «oh 
and eTcry object ( like fffiata and fxUa ) m thia UniTerae i* 
being prodooed deatroyed or retained m its present rtats at 
erery moment by Tirtae of a number of sindlar and dmlTnUar 
poiyaj/a*. Bat on the other hand all the three worlds refemhle 
each other also on aoooont of certain oommon properties. 
Oonsequently a past life may also resemble the present hfe 
on aooonnt of some oommon properties eontalned m both. 

^ ^ <0*1% ^ ? • 

oftaraftn a? ^ ii *i»< ii ( ) 

K .0 saTvabcva aariso asfitiso va ihabhave parabhtfTe va ? I 
Sartsisorbam saTvaxn nbxSsIccalnJTaiD ca d 24i n ( [796 ) 

[ «1 'IT’lt 1 

w ^ n II ( ) 

Eab aarratbaira aadn^ sadrUo Tehabbare parabbare rt ! I 
BadiiMiadrisam sarram nl^rani^adlrfipam oe | 248 R ( 1796 )] 

Traits — 248 What (object) b (taken as) completely 
slmflnr or dbslmllar cither In thb life or In the next Iffe ? 
Everything b similar as well as dbsbnflar having permanent ns 
^ ell ns tnuullory fermj, ( 1796 ) 

m, ft rf w ffURT- 

Tini I imr, aW^ Pi^-iPirmi|H7gsHl(M9PiRi ii h 

( ) II 
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D, (7— It IS not possible to find an object which is similar 
or dissimilar to other objects or even to itself even m this 
life, and much less in the other. 

All objects are found to be similar as well as dissimilar 
to other objects oven in this life So, it is no use holding the 
view that they are the same in the other hfe also. Similarly, 
all objects have permanent as well as transitory forms 

This idea is illustrated by an example stated below — 


^3t 1 ft iRa'Ui 


Jaha niyaehim vi sanso na juva bhuvi bala-vuddhadhammehim i 
Jagao VI samo saltaiehim taha parabhave jlvo w 249 w ( 1797 ) 

mi II II ( ) 

Yatha mjakairapi sadrifeo na yuva bhuvi bala-vnddbadharmaih i 
Jagato’pi samah sattadikaistatha parabhave jivah I|249ll (1797) ] 

Trans — 249 Just as a young man does not resemble 
bis own past and future forms of childhood and old age 
respectively on ( this ) earth, but at the same time resembles 
the whole of earth on account of the property of existing etc , 
in the same way, jlva, too, becomes similar as well as dissimilar 
in the other life ( 1797 ) 

^ II II ( ^vs<i,\9 ) 

^ — J'lst as a young man does not resemble his own 
forms of childhood and old age, but at the same time resembles 
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5r ft STO^TTOijir^f/ s7>?rWfe 

frsnWliM aWR^, ft ftijlfa ' l pT I t tft II 

II ( II 

D O' —Not only the frAat>oni<iTt> 0 SwUuirman ' bat e»ch 
and OTOry object ( hke ghata and ^ata ) in thia Unirerae u 
being prodooed destroyed or retained in its present state at 
erery moment by rirtae of a number of similar and dissfanilsr 
faryayat^ Bat on the other hand all the three voHds resemNe 
each other also on aooount of eertaio common propertiea. 
Conseqnently a past life may also resemble the present life 
on aoooant of some oodiidod proporties contained In both. 

ofeiraftH ft 9i ift < ai f »<< II Vic II ( ) 

Ko saTvaheva aariso asarbo va Ihabhaye parabhave tS ? I 
Sarisa&arbatn savyam nlccanlccalriiynm ca i 24d n ( i796 ) 

[ V 'TT^ <fT I 

^ Pl^lPlWll\+.'i H U Vie II ( ) 

y«h aarrathairm aadniu a s d n io rebabhare parmbhare rt f I 
paHp iasadriaam tarram nttfSoi^adirtlpam oa | Si8 | ( 1790 )] 

Trnas— 248 What ( ob|ed ) b { taken as ) completely 
slmtlar or dissimilar eltber bi thb Ufe or In the next life ? 
Byerythlng b similar as well as dlssfanJlar having permanent ns 
e,reU as transhoiy forms. ( 1796 ) 

ft 3^ 'tt’ft 1 1 <1^ tft anft at BiTTHT- 

(ft fllissIfT HftfTjt urm t 

wff! I li ■!»« ii 

( ) II 
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like existence etc., but, at tbe same time, ho is distinguished 
from the three worlds on account of his devatva etc. This 
shows that absolute sadris'ata, is not acceptible but msadyxs'ala 
has also equal scope with it. Similarly, all objects are nxtya 
on account of their dravyaiva, and, at the same tipio, a-mtya 
because of their varied transformations. 

Sudharman — I accept sadrxsatd of objects on account of 
nothing but their relation to the same gender. That is, according 
to me, puTUsa turns out to be a purusa and animals remain as 
animals in the hhavantara. 


Bhagavdn — Your argument, O Sudha/tman Ms fallacious. 
The next life is attained by virtue of actions accomplished in 
this life These actions come into existence on account of 
various hetxis such as mxthyatva etc Hence, hhavantara 
which 18 produced by these actions should also be taken as 
vicitratd on account of the mcxtiaia of actions, but sadrts'a{d 
can never fit in by means of their relation to the sadrts'a 
gender etc 

For, 

Ukkansa-’vakkansa na samanae vi jena jaie \ 

Sarisaggahe ]amha danaiphalam viha tamha n 251 li ( 1799 ) 

n II ( ) 

XJlkarss— ’pakarsau na samsnaysmpi yena j&tau i 
Sadfi^agrahe yasmad danadiphalam vritha tasmat Il251u (1799)] 

Trans — 251 In ( case of ) (absolute) sameness, there 
will be no ( scope for ) elevation or degradation even in the 

39 
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ftll other objecta io thia world on aocoont of cerUm common 
properties like the qutHly of ousting eto. id the same waj 
JlxKtt in the other hfo are not weroly simiiar but dissimilar to 
other objects also. 

Moroorer 

ii r>io ii (me) 

Manuo devlbhUo sariso satfftlehhn }agao vl | 

Devarhl vlsarteo nJccflnlcco vl emeva H 250 d ( 1798 ) 

fe«nftrfls4ir^ ii ii 

Konujo deTtbbQtah es.dnfob aattadikalr-jagato pi i 
DeTe^tTj)drhhir-n*adnfci m^nl^ pyerameym i SiO D ( 1793 )} 

Tram — 250 A dlvfne man resemble® the whole of 
mundane world on account of ( properties like ) existence etCr 
and Is distlngubbed { from It ) as well by means of ( hb j state 
of being a defty etc In tbo same way ( ho ) is permanent 
and at the same time transitory also. ( 1798 ) 

^TTOt, fjrft ?rcw i 

I ninr — 
%?5 gtiwifiw- 

II It ( ) n 

(j A person who becomes after death retomhles 

aU the throe worida on aoooant of the oomnKm ohaiacteristieo 
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hko cxistonco etc., but, at tbo same time, bo ib distinguisbcd 
from tho throe worlds on account of his devatva oto This 
shows that absolute sadri’i'ata is not accoptiblo but visad'^is'aki 
has also equal scope with it. Similarly, all objects are nitya 
on account of tboir dravyatvu, and, at tho same tijuo, a-nitya 
because of their varied transformations. 

Sudharman. — I accept sadrisatd of objects on account of 
nothing but thoir relation to tho same gender That is, according 
to me, purusa turns out to bo a pumsa and animals remain as 
animals in tho hhavantnra 

Bhagavdn — Your argument, 0 Sudha'i man ' ib fallacious. 
The next life is attained by virtue of actions accomplished in 
this life. Those actions come into existence on account of 
various hetm such as viUhyatva etc. Hence, hhavdntaia 
which IS produced by those actions should also bo taken as 
viciiiatd on account of tho vicitiatd^ of actions, but sadris'atd 
can never fit in by moans of their relation to tho sadris'a 
gender etc 

For, 

Ukkansa-Vakkarisa na samanae vi jena |aie | 

Sarisaggahe jamha danaiphalam viha tamha || 251 il ( 1799 ) 

[ H ^ STTctl I 

TOig; II II ( ) 

Ulkarsa-’pakarsau na samanayampi yena jatau i 
Sadnfiagrahe yasmad danadiphalam vpthS tasmat Il25lit (1799)] 

Trans — 251 In ( case oi ) (absolute) sameness, there 
will be no ( scope tor ) elevation or degradation even m the 

39 
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same genesis ( and ) the fniHs of munificence etc. wDl become 
ftrtOe ( 1799 ) 

ft ’JTO H «rft tjTJftift mro it, aft ^^ft 
H 'R’ftsfif aiT^ ifT, TfUiftHft Ti^ I aa^iPW^ 
■wft awraiy., 

“an ” iiwri atn*TtsiT M i miit mpin ![e*T^ ' 
’^uiBwrf-sTO^, «i ^ pftti t pth— 
“^nr ftr ftj“ wna Jrmnami 

TrarftTTi rn #inft i ^ftmarrftaaft 
JTiHTisma sni'rti Tni ftinft i ftmft i aft stnsarmrk 
airn TTa-am- ^ T f T^irTaiiTft tmsffr aftr "ir eti?, 
aft w aTi-dft'RaK.f TmtfS^r araft> siftii, awn '* 
aiawm ^flt (I TH? II ( {»«'!; ) ii 

D C7— If you bellflTo m •taolnte wmeneii there voll be 
tbo Boope either for eleratiOD or &r degredatioQ eren In the 
ume genesu Ooe 7ho u nob jo thm life will remaio ileh 
io tho next life «Ixo In spite of bUi Blofal aotJonj tod » poor 
man wJI remain poor in the oext life eren if he performs 
benerolent dabee Buob ss <fana tapof ttrCAownona eta, aoeordiog 
to joor belief of absolute eotfpx'otiZ. Thoa there will be no 
regard of either good or ovil aoboni bat the eame type of life 
will go on throoghont all the bAoPoa- 8o if there ia no titlarfa 
or apaiarta In tho next life there wDl be no ntlli^ for ranotu 
benerolent eoiioos such ae muni^oenoe aoatentiea oblationB 
in holy woten etc^ to be followed by people for the attainment 
of VereUva eto. To belioTo In abaolule mdruaid la therefore 
not proper 251 ( 1709 ) 

And the Fednpatia* will alao bo wrong If absolute atlrfnsya 

la accepted — 



Ganadharavada 


•: 307 :• 


Vada ] 


^ ^ II II ( ) 


Jam ca sigalo vai esa ]ayae Veyavihiyamiccaim i 
Saggiyam ]am caphalam tamasanbaddham sansayae u252ll (1800) 

m ^ n w ii ( ) 

Yaoca fingalo vai esa jayate Vedavibitamityadi \ 

Svarglyam yacoa pbalam tadasambaddham sadxiSatayam 11 252 ll ] 

Trans — 252 Statements of Vedas such as Srigdlo vai 
esa jayate ” etc , as well as the reward of heaven laid down 
by Vedas, will prove inconsistent m ( case of ) sadrisaia ( being 
admitted) ( 1800 ) 

q q: ^ ^qrf^ 

qqfq q^qqqi 5 iqm|s^q^q ^qi^, fqr^- 

qqt5qq%: i qqr, 

qqn^qqf^^rq^’^ l^qnq^ ^iifqq^^qqi^qr^ ^qiffq 
qj^ qq'^q^ ^qqfqqr^or^q^qqqRfq i *‘5^ 

% q^i qi^’^ ^qi^tql 'q ^^qrqqq^t-^tsfq 

5^: ^flq? snqfq 

qiq^qt^ qjq^ qfi qq; pq^qq?3^, q g fqq^ q| qq, 

q^q^qpq^^q^jqqi'^^^q^J I irq qiqrfq- 

qtqq^ q^qrq-^q qj^ snq;^, q 5 

qqsf^, fqq%q ^q^ ^^ q q^ R f q I 

OT: U W. II ( ?<Joo ) II 

^ it IS admitted, O blessed Sudharman 1 that the 

next life is exactly similar to this life, the sentences of Vedas 
such as “ Sngdlo va% esa jayate yah sa-purxso dahyate" eto , 
which tell us that, one who is burnt along with foeces becomes fox 
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m the next life will tom to bo inooneiatent Foe aooording to 
man should become man only m the next life Secondly sent 
enoes Uke «wr<;aido«iA and 

yaotaft^amahA^ayati wiuoh lay down the oondibons the 

attainment of tvarga^ mil also become ineonsistent becaoM 
does nerer become deity according to yonr theory of aodrut’*- 

The real interpretation of p%ntao va% p%BrUfatvama$'9^ 
jxnfawA peu^iUvam ” etc. la this t — A peraon who is pio^ 
cultured and self-leeB attaina the genesia of man when he 
dies away after baxing attached his actions to the brnnan name 
and lineage. But that does not mean that all ^mrufoe attain 
jntryMstva aa a rule By rlrtne of different typos of aotioni 
people are liable to be bom In an kbeolnlaly diflerent geoesK 
also The same La the case with animals. On aooonnt o( 
oertam faults like Uiosion etc certain animais remain aa animals 
when they pass away iq the next life hanng attached their 
acdons to the name and Uneage of animals Bot allpoiw do 
not attain peuuhKi as a rule beoauae their morement from one 
hhawi to soother depends upon their aettona. 

Thus 


Hi HHofi 


Chlnnamml sumsoyamral Jlnenn JarS-manmavfppaxrajkkenarnl 
So snnmno powak) pancahUn saha khandlyasaehJra u253q (1801) 
Trans —253 W’hen Ihc doubt \\ oa removed by the TlrUisA- 
kora who was entirely free from old nge and death, that 
Saint (Sadharman) occepled dUs3 along wllh hb five hundred 
pupils. ( 1801 ) 

End of the Dlfcuaslon with the Pifth Oor}adhanu 
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Chapter VI 

Discussion with the Sixth Qanadhara 

^ ’ll ^ #3 3n>T^3f Q(U|«J(W I 

Dt tr5^?ni% II » ( tcoH ) 

Te pawaie so um Mandio agacchai Jinasagasam i 
Vaccami na vandami vanditta pajjuvasami li 254 » ( 1802 ) 

Tan pravrajitan 6rutva Mandika sgacchati JmasakflSam i 
Vrajami Tande yanditvS paryupase i) 254 II ( ( 1802 ) ] 

Trans — 254 Having heard that they had renounced the 
world, Mandika comes before the Tlrthankara ( He thinks ) - 
1 may go, pay my homage, and worship him { 1802) 

qgt fl;€tqT^FT: 

II II ( ) 

D' ^ — Now the sixth Ganadhara named Mand%ka, comes 
before the Tlrthankara and starts discussion 

^ ^ or H wu 
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Abhattbo ya Jhienam jai-Jarfi-maranaTippamtikkenam i 
NSmenam ya gotrena j'B saTvannO sawadarisl nam i255i (1803) 

[ JtnnftOT arft-TO-Hwftjrg^ i 

'imr 'I ^ ii SHH ii ( ?<;»? ) 

AbbiaitaAoa Jmona Jiti'-jarc-manpRTjpmnakteiiB | 

Nimna oa gotre^ oa Barrajdana 8 arTadari.iia a 265 D ( 1803 ) ] 

Trans — 255 He was addressed by his narae and Uncage 
by the TlrthaAkara^ who was free from birth old age, and 
death, who was omntecieot and who had complete dariana 
( undifferentiated knowledge ) ( 1803 ) 

The TXrihaAkara then said — 

SR-Htrot hRt ^ g3|r I 

^wnn ^ SIR Ji 3n»it irh^ii ({coj) 

Kim mnmie bandha^mokkhA santi na sontl ttl sa^^tsao tulfbam I 
Veyapayina ya atthara na ySnas! teshno atlho n256 ii ( 1804 ) 

[ f% Jpsit ^ H ^ dlJ'JWH I 

^wm I ^ iwnrfi n ii ( ?«o8 ) 

Kim umnyaifl bondha-nwL^ao ato na ita iU Bai;iiayaatara i 
Vedapadinam c&rtbam na jonui tefamayamiirthah U2£6|(1804)} 
Trans ~-W6 do you think about? You entertain 

doubt as to whether bandha ( 'aoridly bondages ) and moksa 
( Final Lfbcmtlon ) exist or no! But ^ at) you do not know 
the ( real ) meaning of the sentences of Vedas Their ( real ) 
Intcrtn^tio^ ** ^ 

I wftw ^ iirt j 

jpj wift — " 5 

ns fta^ ^ <r, q SI tn, 

inBirisigt si ^ ^isifift asi, " s ? 5 wrflns 
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^ I *^4 # ^ STRlf^, 

f|^:, ^ 5r«^-5^-'TT'n^‘^f ^ 


5RRI3J ^ ?n5^, ^T ^ Q?1 ^^-■ 

3nt3f^ 

^imRrTT^fH 1 ci«TT, ^ I N^T-sf^nr^- 

^rf^QTt ^ 

f^^T-sfii^ ^ qjWsJiRn^^: I 3r3;f^ 

^ 1 sig: 1 ^ T% 3 '^t 

^\mhi II R\% II ( 1^°^) 


D O — 0 Mandtla ' You doubt the existence of handha 
and moksa, because you have heard various Vedapadas having 
contradictory meanings 

“ Sa esa vigunvo vxbhu r~na hadhyatc samsarati va na muc- 
yate mooayati vd na vd esa bdhyamahhyantaram vd veda ” etc 
as well as like, 

“ Na ha vai sa-s'arh asya pr%yd-priyaxjorajpahaUr asU, 
as'arh am vd vasantam prxyd-priye na sprts'atdh ” etc 

You have not grasped the real meaning of these sentences 
According to you, the interpretation of the first sentence is 
this — The all-pervading Soul, which being free from attributes 
like sattva, lajas, and tamas, is never bound Jiy the clutches 
of papa and punya, nor does it proceed further Since there 
IB absolute bandhdbhdva, this ( Soul ) can neither be detatohed 
from karma, nor can it relieve the other from the bandhas 
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Abha^ho yn Jlnenam jSI-}nrS-niiirnnavippainukkenam i 
Ntraenam ya gotrena ya sawaimll am'yadaris! nam i255b (1803) 

[ JiTOiftw ftjpi I 

TOU II II ( ?<:o? ) 

Abh&^taioA Jlnena jitl-jort-m&ni^anprftmaHona I 
NtirmA oa gotre^ oa florrajdaoB sarradarLcA i 355 D ( 1803 ) ] 

Trans — 255 He was addressed by his name» and lineage 
by the Tirthankara who was free from birth old age, and 
death, who v,as omnisdeat and who had complete dariana 
( nndJfferentiated knowledge ) ( 1803 ) 

The T'lriharikara then said — 
ft H ftr ?ra3Tt §35 t I 

31TO ?i <iiuitfl smft imn^n («c>8) 

Khn manne bandha-mokkhfl santl na sanH tti samsao tujfham I 
Veyapeyfina ya attham na yinas! teslmo attho n256 ii ( 1804) 

[ ft ^ ^ 1 

^ ^ II II ( ?<:oB ) 

Kim manyMe baodha-mok^a sto na its iti lup^ayutara i 
VodApftdsnsm csrthsm ns JsduI tofunsyvm&rthsh ||2fi0i(ieQ4}] 
frans —256 What do yon think about ? You entertain 
doubt as to whether bandha ( worldly bondages ) and moksa 
( Final Liberation ) exist ot not But ( ea) you do not know 
the ( real ) meaning of the sentences of Vedas Their ( reel ) 
Interpretation b thb. (1804 ) 

1 ^ =ht! 1 

,rt MidPiaw 9«tTft— " 9 

nq ftg^ rait ^r, ^ 8^ ^ <iT 

m ^ 'rtroft, OTJ, " ^ t ^ TOfhw 
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^ ^ ^51^11 3f% siRlfH I 

W* ^ ^ ^ 

^^iR^ll^, f% 51^ 'il ^ ^ 

m ^ ^ ^ 5ra^T^^ ^ ^ li 

RHV9 II ( l^^o\ ) W 

D G — ^If, 0 long-lived Mandtka, you believe that hatidha 
means the contact of j%va with Karma, consider whether that 
contact IS adtradn or adirahita If it is adimdn there will be 
three alternatives (1 ) Jiva will be produced first and then 
Karma or ( 2 ) Karma will be produced first and then jiva or 
( 3 ) both of them will be produced simultaneously. 

Refuting the first alternative, the author states — 

^ f^oirat irhciK^co^) 

Na hi puvvamaheuo kharasangam vayasambhavo jutto i 
Nikkaranajayassa ya nikkaranau cciya vinaso n 258 || { 1 806 ) 

[ ^ ft IWi 1 

f^^Riro; fk^i II II (x^o^) 

Na hi ptirvamaheto^ kharasringamiv&tmasambhavo yuktah i 
Niskaranajatasya ca mskaranaka eva vin&Sah \\ 258 || ( 1806 ) ] 

Trans — 258 Like kharainnga, the production of Soul is 
not justified on account of the absence of hetu And that 
which IS born without any cause, has its end { also ) without 
any cause { 1806 ) 

^ ^ ^ 

40 
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It knowB neither the ©rtamal «ttribateB like pndo etc, 
nor does it reoognuo its own lateniil self on soooant of /ndM 
being the property of prointi which is ooctoiw here So the 
statements snoh as stated hbore assert the abeolote cAhSva of 
Ixtndha and moibfa between jiva and Karma, 

On the other hand, sentences soeh u na Aa cm* eta^ 
would mean quite the rorerse ( according to yon ) They assert 
that there is no <Ahdva dC pr%ya and a-pr\ya to one banog 
surtra whfle the o-earfn <St«Twm is nerer tonohnd by thenu 
Smce the external as well as internal anUdi sarlrtu are 
Bamidncyvhta the smnstirl ]tvat are not depnred of the 
erperienoes of suMa and duUAo whOe the owoHrt dtotonis 
nerer touohed by mJAa end daUAa on aocotmt of the ahsc^tita 
dbhOva of Its ffarojja the itannan. Thus these Vedapada* 
are inohned to assert the existence of handha and moha. 

Snob sentences bare giren nse to yoor dooht which is 
not at aU proper Yoor interpretabon of the sentences is 
not correct. I, therefore gire yoo their real Intorpretatioiu 
Flease listen carefuDy — 

gt *r % star ? n«iwii (l-ioH) 

Tara mannasl jal handho jogo jlrassa kamrauni samayam 1 
Purvam pacchl flvo kamraam vaaaraam vatebo||a? i257o (1805) 

[ ^ "pNt I 

>65 Hr ffn r & H%m5. t ii hho ii ( ?>!•>< ) 

Tram inaoyate ysdi handho jogo jlrasya kannapa sarnnkam I 
porram paks^lrah karma rs aamam rs to bhareUtn I B 357 I] 

franSi 257 If you beDeve that bandJia b the union of 

,-Mi with Kama, wHI ibo yim be produced Drsl and then 
Kama, or Karma bo produced first and then Jbm or both 
together? ( 1805 ) 
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J I ^ «rViT 

m ^ 5^?. ^ ^ ^ ^ 'T^^prmra ii 

^HV9 \\{\6o\) \\ 

D O. — ^If, 0 long-lived Mand%lu, you believe that handha 
means the contact of jxva with Karma, consider whether that 
contact IS ddxmdn or adirahtta If it is ddtmdn there will be 
three alternatives (*1 ) Jiva will be produced first and then 
Karma or ( 2 ) Karma will be produced first and then jiva or 
( 3 ) both of them will be produced simultaneously. 

Refuting the first alternative, the author states — 

Na hi puvvamaheuo kharasangam vayasambhavo jutto i 
Nikkaranajayassa ya nikkaranau cciya vinaso n 258 ll ( 1806) 

[ ^ irTii 1 

I) ^\C II 

Na hi ptirvamahetob kharasrmgamivatmasambhavo yuktah i 
Niskaranajatasya ca mskaranaka eva vin&Sah \\ 258 \\ ( 1806 ) ] 

Trans— Like kharaSrmga, the production of Soul is 
not justified on account of the absence of heiu And that 
which is born without any cause, has its end ( also ) without 
any cause ( 1806 ) 

^ ^ q^ar: 

40 
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^ ^ ^nn 9X 

^ »nn ^!, Ptotto ^ OTaw fSrom 

II II ( ?<:e^ ) li 

D d — AcoonUng to tho first (Utomatiro lUtod sbore ^tto 
IS bom first and then KarrHO, Now slnoo harrM Is tho A<#* 
of jtxxu tho prodiMtloQ of is totally unjastlfiod ItJte tho 
prodaotion of Mom-f'fuiya on aooonnt of its a-Aotuboo. For 
that whioh has no lictm is noror produced like khaJn~triA{^ 
nod that whlah bos already been prodoeod u neror ntr-ket*i^ 
as in OQBO of ffhaia. Morooror that which Is bom without 
any onuse has eren to moot its end without any ond. 

Pfooooding further the antbor argues — 

3T^ fiTKRviaft ll il 

AhflvilniU cclyn so nikkQmnao no knmmnjogo so i 

Ahn nMJlrnnao so, mukknasn vl hohl) so bhujjo ii259d (IS07) 

[ a Pi%iw» ) a i 

sr«r ftwh i wi SI, swnrft a ir>iMi 

Atlia>a rutlirora sa niskam^ako nn knniwyogasijuya | 

Atlin nisLaro^alj sah aiuLlnsyUpl blmTbyati la bliQyah Ii''d0|t(1807)] 

Trans -2*19 Or ilmt (mhjI) being anSdi mnybcbc>ond 
nn) omsc and ( bcncc ) hovo no connection nlth KarmcL If 
It ttcrc bevond an\ cau‘*c 11 mf^ht have belonged lo a makia 
bcin), nb-o ( 1^07 ) 

^In-ini IT, ift fi: 

aci I I 

tnrrj., wii “i" >1^ ’R''^ ^ irretft, 

:wi rf I Prowt'^nl >Thl?t, v(i B^rrr/T 
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D C- KancZt/Uf— Existence of soul has already been 
established from times immemorial before Karma was produced 
It IS, therefore, useless to consider whether its production is 
sa-heiuka or mr-hetuka 

Bhagcwdn — In that case, 0 Mandtkcc ' on account of its 
causelessness, dtman will have no bondage with Kaima as it 
has no bondage with dkds'a. 

O 

Mandtka — No, in spite of its causelessness, the soul is 
in contact with Karma 

Bhagavdn — Then, it will be attached to a multa ( liberated ) 
being also Thus, one that has already been liberated from 
the worldly bondages, will again come into those bondages on 
account of the common property, vtz ^7i^sld') aiuUd belonging to 
both of them. 259 ( 1807 ). 

^ H ^ ^ ? i ' 

51 f| 513T1 HWhI II II (?<Soc) 

lio]]a sa mccamukko bandhabhavammi ko va se mokkho ? i 
Na hi mukkawavaeso bandhabhave mao nabhaso ii 260 w (1808) 

^ fl II II ( ) 

Bhavet sa nityamukto bandhabhave ko va tasya moksah ^ | 

Na hi muktavyapade^o bandhabhave mato nabhasah H260|l (1808)] 

Trans — 260 11 it is ever liberated in absence of bondage, 

how will its moksa exist ? For, in absence of bondage, attribute 

of liberation could never be accepted as in the case of dkd§a 
( 1808 ] 

I TET%T, 
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<n 4 nn^ w fts sw ! i ^ (wi^ 

{[WHnttit w, ? ni,4ifc«i? 4)^ I TOTii;;! tftn 'Wi^ 
^fir ii ii ( x^on ) n 

D C — MandHa — On aooount of tljo a6A<Jmof ^ormayoSWi 
this Ctman u also nityn^uJda. 

Bhagavdn i — If H ifl 80 O Ifandtia how wili otcifa bo 
attnbuted to it 1 For ono that Is not anioeptlbla to baruHa 
18 neTer iQBoeptible to mctfa also os in the ease of dhls'a. 
Jfoifa can be attnbated onl; to tboae that nndergo bandJuu 
Tbe first alteniatiTa that jtta is prodooed first and then Sarka 
is therefore not oooeptible 260 ( 1808 ). 

Now the othor two oltemadres-tni. that iToma iBprodueed 
first and oAenrords or that both of them ore prodoeed 
sunnltaneonsly — are reflitod as follows 

!T ^ ^ g? i 

^ ft 515 3 »ig^(%*>ft 5 (tse'O 

»T ft ft 5 I 

!5t5 ftftHFJTM II II (tCto) 

Na ya knnimassn ri puwam knHiirabhive samubbhavo futto | 
NIkkflmnno so v1 ya taha Jugavuppattibbfive ya n26I u (1809) 
Na hi kattfl kajjam 11 ya Jugavuppatlle JTva-kamrallnani i 
Jutlo vovoesoyam Jaha k>e govtoflnfinaoi h 262 o ( 1810 ) 

gtsft sm ii^Stii (tc»'y 

;( ft wif I 

5^ <inT ^ jftftrmt! ii w ii ( t<:?o ) 
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Na ca kariuano’pi purvaru kartnrabhuve saniudbhavo yuktah i 
Nlakaranakah so’pi ca taths yugapadutpattibhave ca ll261n (1809) 

Na hi karta karyamiti ca yugapadutpattau jiva-karmanob | 

Yukto vyapadefio’yatu yatha loke govisanayoh 11 262 ti ( 1810 ) ] 

Trans It is not appropriate (to believe) the 
production of Karnia to be first in absence of Karia, nor is it 
so even if it is niskaranaka In case of both being produced 
simultaneously, the same ( difficulties ) will arise Moreover, 
in ( case of ) simultaneous production of jiva and Karma, 
designation of karta and karya will not properly fit in as 
found m the propular example of the two horns of a cow 
( 1809-1810 ) 

^ ^oTtsfq ^5:^ 

^ ^ %q:— 

11 11 ( \Co\-\C\o ) II 

D. C— It IS not appropnate to accept that Karma is 
produced first and jXva afterwards For, the production of 
Karma is not possible without j%m, which is the Kaita at the 
same time And if that production of Kaima is mskdranala, 
its end will also be mskara/naka. 

It /IS also not proper to say that jiva and Kaimia are 
produced simultaneously. Because, in that case also, both 
being mr-hetula, the same difiSculties will arise 

Moreover, if ;}iva and Karma are produced together, they 
will no longer be taken as kmta and larya but like the two 
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honiB of • oow they will be Ukeo as twins prodooed together 
361-368 ( 1809-1810 ) 

Now oonung to the ecoond altematire at the root, the 
author proceeds — 

HtsORft ^ bW II II (t'=?0 

HolJflnllo vfl saipbandho taha vl na gbadae raokkho i 
Jonfil sonanto |T7a-aahanain va sambandJio n 263 D ( I8>1 ) 

[ 'n 51 IR& ^1 1 

BhaTedao&drko ri saxQbandbastBtbXpi na ghatate mokM^ i 
Yonttdih lo oacLto jtn-aahhaaonTS aambandhah |26 Sb (1311)] 

Tma —263 Or tf the contact ( of flva with K<vm ) b 
( taken as ) arSdika ( wHbout any beginntng ) there wDl be 
nothing Dke moha That which b aiAdi like the contoct of 
flva and a^fcSia Is ananta ( endless } also. ( 1811 ) 

gtnft ^1^ H |ej, qiTT 

rf)?-5nTOt> I 5j SI 3fUT>5 I 

a»ra1 r Pr 3®, im ^ aft aw m -cnaif ^fir 
II II ( )ii 

D Q — If the oontaot of jtrrt with JSTanna li aitikitia It 
ahould bo oren nnania like the eontact of jlrtj with aky and 
that cajo there will be no scope for molsa at olL 

^51 ^ a?? ^ 9^ 'w-BiTOi I 

^ g? 51 ’T S^ia II ^^8 II 
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Vftdft] 


lya juttie na ghatai suvvai ya suisu bandha-mokkha tti i 
Tena tuba samsao’yam na ya kajjo’yam ]aha sunasu ll264ll (1812) 

^ m ^ ^ w ^ 11 II ( ) 

Iti yuktya na ghatate ^ruyate ca ^rutisu bandha-moksaviti 1 
Tena tava samsayo’yam na ca kfiryo’yam yatha §rinu I1264I1 (1812)] 

Trans — 264 Thus by means of the above-mentioned 
argument, bandfia and moksa do not fit in Still however, it is 
heard m the Vedas ( that they exist ) This doubt of yours 
— whichjis { absolutely ) improper — is due to that So, listen to 
me ( now ) ( 1812 ) 

1 i 11 11 ( ) IT 

D 0 — The arguments advanced by you do not lead one 
to prove the existence of hcmdha and moksa as seen above. 
But, since it has already been found in Vedas that they exist, 
your doubt has come into existence, which is totally unworthy 
of you Now, listen to me 264 ( 1812 ) 

^ V Hil^r ! uoir ^ 

Santano’naio paropparam heu-heubhavao i 

Dehassa ya kammassaya Mandiya ! blyam-kuranam vaii265ll(I8I3) 

I ^3n-Sf^nm IR^MI ( ) 

Santfino’nfidikah parasparam hetu-hetubhavat i 

Dehasya ca karmana^ca Mandikal bija’nkurayoriva Il265ii (1813) ] 

Trans —265 Since body and Karma are mutually related 



820 Jl&Abliiuin Oflfiri [ Tht ^ 

like seed and sprout as futu and heiamaiy their expansion 
O Maiidika^ Is anhdika, ( 1813 ) 

I ft 0 ^ 
qn i qiHv^l^ n W n ( ) u 

D O —The aantdna of » oHm and Karma u Ofni^ 
becaofe both of them are related to eaob other aa ud 
Arfumot like seed and epront. On aoooont of this an<J<i»hw of 
roHttbia the argoment thatjira is born first and Katina afler 
wards wlO aotomadoally be qqH and roid S65 ( 1818 X 

H ^ ^ ^ 57 tfiiaHtlumJ I 

57 5r «t.=iflaq«? iis^^^ii 

Atthi sa deho {0 kammakfiranam }o >*8 kaj^amannasaa I 
Kauimam ca dehak&ranamatthl ya jani kajjainannassa u266i (1814) 

[afftg g W >r HrStiw g*f g i jgjgw I 

ii RSS II ( ) 

Asti sa deho yah karmakarapam yaiea karTamanyaBya | 

Karma oa dehakara^amaati ca jat ktryamanyasTa p 260 I (1814)] 

Trans— 266 The bod> is such that H becomes the cause 
of ( one ) Karma and effcd of another while Konna b also the 
cause of (one ) body and the effect of another (1814) 

itw-sfta g glaiggw «rw^, ggpg 

w rftgw ggr, ggftg 1 ft 

g^iiaHW ^ng igr^gngrfraw gng i 

^ g rftt ftw^i ’rat=gf<St-TJf^ tfit I 
gigft3 w 

?nf<i3 I STS^E^i irfggpmferigi^. g 
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w” # «3?ra!» ^ 
55^ w 5t ? II II ( ) II 


J). 0— Some deha is such that it serves as the cause 
of some future actions, while it itself has already been 
the effect of some past actions The Kaima in turn also 
serves as the cause of some body to come, while it has itself 
been the effect of some other body in the past Thus, in this 
anad% so/msdra the santdna of deha and Kai'vna is also andd% 
as it never stops to rest 

Mandika * — But it is quite irrelevant to establish the 
andd%tva of Karma-santdna For, the point is to establish the 
existence of handha and mol^a 


Bhagmdn — It is not so, O Mandika ' "Kt lycde %t% Karma'’ 
that which is accomplished is action So, an unaccomplished 
action 18 never possible. In the accomplishment of Karma, 
its kdrana is nothing but handha, and hence the significance 
of establishing the andditva of Kat mor-santdna 

Mandika —If that which has been accomplished is Kat'ma, 
who 18 the kartd of this deha’f- 266 ( 1814 ). 

The Bhagavdn replies — 

K^atta ]ivo kammcissa karanao jaha ghadassa ghadakaro 1 
Evam ciya dehassa vi kammakaranasambhavau tti 11 267 ll(1815) 

[ ^ 1 

(I II ( ) 

Karta jlvah karmanah karanato yatha ghatasya gha^ksrah | 
Evameva dehasyapi karmakaranasambhavaditi u 267 U ( 1815 )] 

*1 
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like seed and sprout as hetu and hdumal their expanstofl. 
0 MaijdOui Is aiiWka. ( 1813 ) 

^ irftfT, TWit 

STira, I w “ f% ^1 >1^ w? " t 

TOld R ti l ft II II ( )n 

D O — Tho tarUdna of tarlra *nd Sarma U ccnSdi 
beeease boih of them ore related to each other u Aete sod 
httwnai Idee seed and eproat. Oq aoooaat of this attdd*tva of 
tantdna the argumeat that^ltKX is bom first and Karma after 
wards will agtomatiailly be noil and rold S65 ( 181S ). 

srfhl H ^ 5ft sft ^ 1 

^ ^ qjwnoRH im^^ii (lets) 

Atthi sa dehc jo kamauthfiranam jo ja kajjamarmssa I 
Kanrmam cadehakfiranamatthlya jam kajjamannassa ii266i (1814) 

^ ^ ^ <T^ II II ( Itfttf ) 

Asti aa debo jah kartnakarayam yaioa karyamanyasya I 
Elanna oa dehakarayamaati oa yat kiryamanyasya I 206 B (181^)] 

Tra/is — 206 body b such that tt becotnea the cause 

of ( one ) Kareta, and effect of another while Karma b abo the 
cause of (one ) body and the effect of another (1814) 

ira* a»4jdWi:<rRlf^ 

I ^finrnTTTftfRI^, ;i litJ 
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ni^q?i^ 11 II ( ) 

D C — Mandxla — Since l.ai ma is atindx txja ( beyond the 
perception of sense-organs ') it can never be taken as kai ana 

Bhagavdn — It is not so Since s'arha is susceptible to 
production like ghata, it must have some harana to bring its 
existence This harana is Karma itself Or, say, there must 
be some Lax ana between Kartd like dtman and Kdrya like 
s'axxra as in the case of ghatakdra and ghata And this can 
be nothing else but Karma This shows that Raima can be 
brought about even by the help of Kdryas like s'arha 
Moreover, Kdiyas like dana etc which are inspired by fruit 
are also fruitful like Ki lyds such as kris% etc So, like Agnihhutt, 
you, too, 0 Mandika ’ shall have to admit the existence of 
Karma 268 ll ( 1816 ) H 

In reply to the assertion that a bandha which is anddt 
IS anciata also the author states — 

^ ft 51311 

Jam santano’nai tenanantoVi nayameganto i 

Disai santo vi jao katthai biyam-kurainam u 269 « ( 1817 ) 

^at santano’nadistenSnanto’pi nayameksntah | 

Dj-i^yate sannapi yatahkutr&pi bija’-nkursdinam || 269 || ( 1817 )] 

Trans —269 An expansion which has no beginning, 
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Trans, — 267 Just as ftva happens to be tho karQ ot 
karma as potter ( is ) of gkaia by virtue of its instrmnentalifj 
so also ( it becomes the karQ) of diha by rirtne of kanaa 
as (its) instrument ( 1815) 

fBTO^ ^ sftrw I 

't’T 55?, HiiSw wir — 3?® 

ii ii ( {(rfH > ii 

D (7— Jost M potter la cslled the horid of beoo*^ 
he 14 aooompanied by rartoaa iorcmat loob as dantfa eto^ the 
Soul wih also be called the karid of deka by reason of its 
being aooompanied by Karma as >156 Corona 207 ( iSlo X 
Here again the oppoDoots new is stated and refated— 

Kammam karanamaslddham va fe mal kajfao iayam slddham / 
Klrlyftphalao ya puno padivajja laniaggibhn] vva l268i (1816) 

[ Ht m •tfin %?^i 

fatii'B g gi T 5p! Hfii'urnj ii n ( ) 

Ksnua karapanmiKldbaiu ri taro matfh ktUTatastat slddbatn I 
Kxiysphalnttfcca punah pratipadya8TaOujagnSbhQtiriran2fl8fi(l8l6)] 

Trans— 268 Or (If may be) j-our belief that Karma 
cannot be proved as karaiia but it has been proved by ( the 
hclpol)Aaot^ Moreover Iftc y1/7ni&A2If!/ ( j-ou should ) accept 
It bj reason of kri\^hxila also ( 1816 ) 

fT'tu ^ tnnft-frinTR^T'Ji 

trftnfi;, g^ipw, awrom 
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^ 1 1 ^5TT, ^(dif<iW:, 

OTTf^tar^t ^ 'K^ ^ 

5ri^q?r^ u n ( ) 

D C — Mandika — Since karma is ai\ndi lya ( beyond the 
perception of sense-organs ) it can never be taken as kai ana 

Bhagavdn — It is not so Since s'aiha is susceptible to 
production like ghata, it must have some karana to bring its 
existence This katana is Karma itself Or, say, there must 
be some katana between Kartd like dtman and Kdrya like 
s'atxra as m the case of ghatakdta and ghata And this can 
be nothing else but Karma This shows that Karma can be 
brought about even by the help of Katyas like s'arita 
Moreover, Katyas like ddna etc which are inspired by fruit 
are also fruitful like Krtyds suoh as krtsi etc So, like Agnthhuti, 
you, too, 0 Mandxka ' shall have to admit the existence of 
Karma 268 U ( 1816 ) \\ 

In reply to the assertion that a handha which is andd% 
18 ananta also the author states — 

^ i 

Jam santano’nai tenanantoVi nayameganto i 

Disai santo vi jao katthai biyam-kuramam u 269 ll ( 1817 ) 

Ifat santsno’nadiBtenananto’pi nayamekantah | 

Dfi^yate sannapi yatahkutrapi bija’-nkuradinam t| 269 || ( 1817 )] 

Trans —269 An expansion which has no beginning, 



322 Jmahhftdra [The imb 

Trans — 267 Just as j\va happens to be the kar& d 
karma as potter ( Is ) of gkaia by ^uo of its instrumentality 
80 also ( it becomes the karG) of drha by virtue of karma 
as (its) Instrument. ( 1815) 

^ ^ Rjlgg i i 

ng lOT g?« 

?mg, ii ii ( ?<:{>< ) ii 

D G-— Jaat as potter is called the iirrW of gka{a beoeuw 
he 18 ftooompamed by Tarioos inroAoe soob as dant}^ c^ ^he 
Soal wfl] also be called the ittrtd of deAa by reason of Hs 
being aooompaaied by ianna as4he iorann 257 ( ISlo ). 
Here, again the opponent s Tjew Is stated and refuted— 

gw gjgowRre g % gjasri gg i 

{iRgigi<A<Hl g goft gi%ga g iigg«ii(ict^ 

Kammam Lanmamoslddham va le mal ka|}oo ta\mm siddham I 
hhij'flphalflo }a puno padivajjn lamagglbhUi >'\n i268a (1816) 

[ < R ui t(Rn Ti gg gfin ftggi 

fog i'E a g g jg: sftTtRg giffiigftfig ri ii ( ) 

Karma kara^amasiddhaai >5 ura inauh ktryatastat slddbain i 
Krty4pbalata-^punahpTuUpadyafrBtedagnibh0tjnTai2a8h(J8l8)) 
Trans —268 Or ( It may be ) jtnir belief that Karma 
cannot be proved as karar}a but it has been prmed b) (the 
help ol ) kJirxa Aicreorcf like AgmbhJili ( vou should } accept 
It by reason of krtyOphaJa alsa ( 1816 ) 

#iTt-tgi^gg,, 3frfif5rn^grfg??gg 

w <Emgi gwirOT gg fingg, ggift-fttnngwt 
igtnrg, gnftggi giiw > gwigwri 



Vada] 


Gmiadharavada 


•: 323 :• 


^ wi ^ 

^ I 1 ^5^T, ^Rl{3[toT:, 

^ ^ ^ I 

5d^q?i^ II 11 ( ) 

D C — Mandika — Since kai ma is aiindi lya ( beyond the 
perception of sense-organs ) it can never be taken as kai ana 

Bhagavdn — It is not so Since s'arira is susceptible to 
production like ghata, it must have some karana to bring its 
existence This karana is Karma itself Or, say, there must 
be some katana between Kartd like dtman and Kdrya like 
s'at^ra as in the case of ghatakdra and ghata And this can 
be nothing else but Raima This shows that Raima can be 
brought about even by the help of Rdryas like s'artra 
Moreover, Rdryas like ddna etc which are inspired by fruit 
are also fruitful like Rriyds such as krist etc So, like Agmbhutt, 
you, too, 0 Mandika ' shall have to admit the existence of 
Rarma 268 (| (1816 ) U 

In reply to the assertion that a handha which is anadi 
18 ananta also the author states — 

^ n?n<iTls<nif i 

Jam santano’nai lenananto’vi nayameganto i 

Disai santo vi ]ao katthai biyam-kurainam n 269 u { 1817 ) 

Yat santano’nsdistenflnanto’pi nayamek&ntah | 

Dyifeyate sannapi yatahkutrapi blja’-nkuradlnam || 269 || ( 1817 )] 

Trans— 269 An expansion which has no beginning, 


824 


JinAhhadi* G«i;M a 


[The nith 


cannot exclusively be called endless also. For the expansloD* 
snch as that of seed and sprout etc. though void of begtantog 
are sonietlmes found ( as having ends ) al^ ( 1817 ) 

5?^, w ift¥r-sfW=it ^nR II II ( ) 

D O'— There oan nerer bo an oitJusiro rale that the 
an^dx tanUbxa oi ^tva and Karvxa oombinod together la ummAs 
also For in some oties the tanUina does come to an end 
inspite of its anddxtwi c y the aanhZna of seed and eprOQt. 
Also 

5R»I Hmoil IRVSOII 

Amayaramanlwattlyakalfain Myanv-turfina Jam vihayara ( 
Tattha bao sant&no kuUu^andflly&najn ca I 270 d ( 1818 ) 

9!f tai ^5Ri pfjar-snTftwrf n ll Il ( Me ) 

AnyataradanlrrartitaktiTain btja-aktuayory«d nhatam | 

Tatra bmtah asntaoah knkkotya -ydsdlkinaro oa | 870 0 (1618)] 



llJlVStll (M%) 

Jahfl vehn kanamo-vnlasanfogonlUsanfcJgao vi t 
Vocchlllfll soTflycra taha fogo Jlva-knranianam ■ 271 o { 1819 ) 

mnaa q a srtrt iR»iii ( ) 

Y.thl T«h» lliic.no-imlM»ni3rogo nidi»«antlB.to pi I 

Vj.TMciWy^" •<>P*3»“ t*th»TogoJl™-i*nMpo}.l27Il (1819)] 



Ganadharavfida 


•: 325 .• 


Vada ] 


Trans— 11^-11 \ When either of seed and sprout is 
destroyed without having accomplished the ( desired ) effect, 
its sanTancL is also destroyed The same is the case with a 
hen and its eggs also Or, just as the contact of gold with 
stone though continued in succession through times immemorial, 

IS cut* off, in the same way, the contact of fiva with Karma 
(is also cut off) ( 1818-1819) 

l mr- 

qrqi^ 

ira ^ im II Rvso-t^vs^ II ( 

D Q . — If either of Mja and arikura vanishes without 
accomplishing the desired effect, the same will be true in case 
of hen and its eggs as well as father and son also. Or, just 
as the contact between gold and stone could be removed by 
means of the heat ot fire mspite of its anaditva, the contact 
between jtva and Karma could also be brought to an end 
by means of tapas, samyama etc, until ultimately the molsa 
18 attained || 270-271 ( 1818-1819 ) |) 

Anticipating the opponent’s objection at this juncture, the 
author proceeds — 

vifinr #^oTts^rut ^ I 
tii+inul fti ^ 

To kim jtva-nahana va aha jogo kancano-valanam va ? i 
Jivassa ya kammassa ya bhannai duviho vi na viruddho ii272n( 1 820) 



824 


Jmshhadn Ga^ a 


[ The nith 

cannot exclusively be called endless alsa For, the expansioos 
such as that of seed and sprout etc. though void of beginniiig 
are sometimes found ( as having ends ) also, ( 1817 ) 

sft” #»Ri gpitsft 

wftr fwt, II II ( ?cle ) 

D C7— There cm nerar bo an axoloBire role that the 
aiulld* tanidna of _;ltJU and Karma oombued together i* 
alao for Jo aomtt oasea the umidna does oome to mu bdA 
mspite of Its andditva e. g the tantdna of seed sod aproot. 
Also 

aiDui<4<+iPigft4j(t,iH 3r I 

fsft ?nmff ^^ft-i)Si^<jiai iiRvsoii (?<:?«) 


AnnayaramaaiwattiyakBj|ara Myem-fairflaa ^ vihayara I 
Tattha hao saat&oo im^ku^l-asddiyflnan} ca I 270 o ( 1818 ) 

nrr tT! fTfw-vj«il\raHf ^ II >!»» II ( ?<:{<: ) 

A nymaradjunTTartitckArym bljs-AkarmjorTAd rlbatsm | 

Tatn b«tah csntaash knkko^ -p<j*dik*nam u | S70 a (1818)J 



ii>iisiii (?ctV 

Jaha veha kancano-valasanjogonaisa n ta lg go vi t 

Vocchijja] soviyam taba }f^ fTva-kammtnain b 271 o { 1819 ) 

wiirfiBtil aWm TO lisatn ( t£?^) 

Y»tb* Tcb* klnc«t>-[»l»i«niyogo n«iiiMnUtiB«to pi I 
Vy,TM«hKlr*l« »°P^" (“I®)] 



Gn'ntxdhnrftvrvda 


•: 325 


Vftdn ] 


270-271 When either of seed and sprout is 
destroyed without liaNung accomplished the ( desired ) effect 
its saitiana is also destroyed The same is the case with £ 
hen and its eggs also Or, just as the contact of gold witl: 
stone though continued in succession through times immemonal 
IS cut' off, in the same way, the contact of jiva with Kanm 
( IS also cut off ) ( 1818-1819 ) 

^n^gtsfq 

im ^ TOTTO sra 11 ^iSo-:i\9^ 11 ( 

D 0 — If either of htja and cirJwra vanishos withou 
accomplishing the desired effect, the same will be true in ens 
of hen and its eggs as well us father and son also Or, jue 
as the contact between gold and stone could he removed b 
means of the heat of fire inspite of its andditva^ the contac 
between jiva and Katma could also be brought to an on 
by means of tapas, samyama etc , until ultimately the mols 
18 attained 11 270-271 ( 1818-1819 ) 1| 

Anticipating the opponent’s objection at this juncture, th 
author proceeds — 

To kim jiva-nahana va aha jogo kancano-valanam va ? i 
Jivassa ya kammassa ya bhannai duviho vi na viruddho ii272ii( 1 8 


824 


JiDAbbadim 0 


[ The with 

caarwt exclusively be called endless also. For, Ihe expanslocs 
such as that of seed and sprout etc. tboujffi void of binning 
are sometimes found ( as having ends ) also ( 1817 ) 

sft” toll 

Wiftl jwt, Jnn ^ ifit II II ( tcl« ) 

D (7— There gin nerer be an excluiiTo rule that the 
an^UU tanidna of jtm tod Karma ooitibuied together la ononis 
nijo For Id some oates the sanUtna does oome to an end 
mspite of Its aftdZdi^ t g the »arUdna of seed and sprout 
Also 

^ 53ft iiH'soii 


Annayaratnaiilwatt]yaia}lam bljam^turfisa fam vlhaysni I 
Tattha hao santAuo kukhidl^d&iyflnaiD ca l 270 n ( 1818 ) 

W Rl n II ^O. II ( ) 

AjiystarodAQitTsrtHak&rTam blJs-hkanTorTad nhAtJun | 

Tatrm hstsh unUnAh kokkaiya -^didlkaoSiD o« I S70 | (1818)J 



ii'^'siii (M%) 

Jaba veba kancano-valasanfogontlaaotnlgso vl » 

Voccbi/lal soviyara taha fogo pva-kajjunflnam ■ 271 a ( I8J9) 

at^rt a«n a»>ft iRofu ( tef^ ) 

Y.tM Teh. kKi 0 M 0 -p.lM»"ny 0 Bo nKUwntttlg.to pi I 
Vj«rMoiilclj.«oMp*jiim util JTO*ojlT.-UnMpoli 13711 (ieig)J 



Ganadharavada 




Vada] 


Karma be taken as ananta like that between j\va and nohhas 
or as sania like that between gold and atone * 

Bhagatdn — It is possible in both ways. It is found as 
andd% and ananta in case of inauspicious objects, but in case 
of auspicious objects like gold and stone^ it is found as anddi 
and Santa 


Mandika — How could you distinguish between auspicious 
and inauspicious when the state of existence is the same 
everywhere ^ 

Moreover, it cannot be argued that just as the experiences 
of hen and animal hfe are different from each other even if 
the state of existence is the same in both, so, also, the 
distinction between hhavya and a-bhavya is possible, because, 
the ndraka experiences etc. are produced on account of Karma 
and are not svdhhdvtka 


H6u jai kammakao na viroho naragaibheu vva I 
Bhanahaya bhawa’bhawa sabhavao tena samdeho Il274u (1822) 

Bhavatu yadi kamiakrito na virodho nSraksdibheda iva | 
Bhanatha ca bhavya’bhavyfin svabhavatastena samdehah ii 274 |) 

Trans — 274 If the distinction is caused by karma as in 
the case of hellish expenence etc , there is no objection. But 
when you say that they are auspicious and inauspicious by 
their ( vdry ) nature, the doubt does arise ( 1822 ) 

^ 5ikRT- 

^ “jpsqis- 



JinAbhadm e 


[ The 


PaiJhamo’bhavTflnmn dya bhawanam kaiicano-valanam vb i 
Jivatte s&maane bhavTo’bfwTvo fti ko bheo ? i 273 a ( 1821 ) 

[ g^i f% f i 

idiKw T >rnjt ftftstsft firerJ ii^'s'iii (?'S^‘’) 

*imR( I 

jfhr^ t II II (?«?) 

Tatah Miu jtra-iiabbMoHr£iha ^>gah bAiV:ano-*p«layDrira T 
J iTMym oa karma^aa'ca bha^yat® dri-Tidbo pi na nroddhah i STS I 
Pratfaamo'bbaryAnaiDeTa bhaTjAnAiii kn^DO-pslaTonra | 
JiTEtre umaoje bharyo'bbaryaiti ko bhedab i S/S a ( 1821)} 

Trani,^Zll-^l Then does tbe union of fhv and kanna 
resemble the unkm of yW5 and nabhas ? Or b ft simnar to 
that between gold and stone ? " Unbn to both the ways wfH 
not be contrary The first belongs to the tnaosplcious only 
( contact ) of the auspkdoifs resembles ( the one | between gold 
and stone. What fa the distinction between anspfcbus and In 
auspickras when the state of existence fa common T (1820-1821). 

nt*it 

d4|(fijrRr ft*w nft^nffnrl f i ’T^rts^trrriT-ftyfTs^ 
qfa re g t, w jewr: i 

M»vRf I anr-^ ^wH P=tsfi 

ifijT q MMsP l’ jm^-Rpnnr^ ft^mnrr 

^ ^MyPiai tj g 

I iTs?iT-sii«rwRra^sft ^ sirg, 

t, ^ n w-’i®? ii ( ) ii 

D c, M<V'T fha Sboold tb« antldt oontflct of ^fra with 



Vgda ] Ganadharavfida •’ 327 :• 

Karma be taken as anania like that between jiva and nahhas 
or as sania like that between gold and stone * 

Bhagaidn * — It is possible in both ways. It is found as 
anadi and ananta in case of inauspicious objects, but in case 
of auspicious objects like gold and stone^ it is found as anddi 
and sania 

Mand'ika — How could you distinguish between auspicious 
and inauspicious when the state oi existence is the same 
everywhere * 

Moreover, it cannot be argued that just as the experiences 
of hen and animal life are different from each other even if 
the state of existence is the same in both, so, also, the 
distinction between hhavya and a-hhavya is possible, because, 
the ndrala experiences etc are produced on account of Karma 
and are not svahhdviia 

wnf %oi nJtvsgii 

H6u jai kammakao na viroho naragaibheu vva l 
Bhanahaya bhavvabhawa sabhavao tena samdeho ii 274 h ( 1822 ) 

Bhavatu yadi karmakrito na virodho nfirakfidibheda iva | 
Bhanatha ca bhavya’bhavyan svabhsvatastena samdehah n 274 || 

Trans — 274 If the distinction is caused by karma as in 
the case of hellish experience etc , there is no objection But 
when you say that they are auspicious and inauspicious by 
their ( very ] nature, the doubt does arise ( 1822 ) 



838 


Jnuabhadiv s 


[The lirtli 


^ H 5 <5^1, ” ?ftf ^ 

^ II II ( ) II 

D O — Matttfihx — ^If yon *oo«pt th*t the diatmrtioo 
between bhavya and a-bhavya is also iaroui-jijntia ( like tint 
behreen Lon and animal life ) I hare nothing to say but 
when yon take their distinotion to bo tv<d)hdvtia I rai« 
donbt I i74. ( 1828 ) o 

Explaining the real oaose between ihovya and o-iAory® 
the anthor repUei — 

Davraitfe tuHe |Tva-nah3nara sabhflvao bheo r 
JlvflflvftlgHO Jaha, taha bhavreyaraviseso ii 275 i { 1823 ) 

[ 5^ 5ft?“?nratt ^T*rrwt ^ i 

w, ^ iiwii 

EraTyiditTe talyo jtra-nahhaso sTmbblTato bhedth | 
JlrajlrSdlgato yatba tatha bhaTTetarm-ne e^ RS78I (1823)] 

Trans — 275 Just ns In ( case of ) Jhv and nabhas the 
natural distinction of living and UTelexs does exist even In 
( the midst of ) the common dcrocnt of ( tbefr being ) drarya 
etc, in the samewaj the dlstfaicllon of auspicious and fnanspl- 
cious Is also nalurot ( IS23 ) 

awsft 

% , intT rftrnmift 
JTfl[ fttr niT^, gfif f 

ift II Vi- II ( ) 

D Althongb yira and 6kUa poitoii the couimon 
propcrtloi lll» ilrovyaira ntira ( eiUnnc ) pramffotrc 



Gunndharavfldn 


•: 329 :• 


Vftda ] 


( destructibihty ) jncijalva ( cognizibihty ) otc , distinction such 
as that of jivc( and a-jiva otc, does exist by its very nature 
Similarly, in case of jivos also, oven though jiuoiDct is common, 
the distinction of hhccvyci and ahhavyct remains there as a 
natural consequence 11 275 ( 1823 ) 11 

The pupil objects to this view thus — 

fir i 

^ T^fFT URVS^U 


Evam pi bhawabhavo pvattam piva sabhavajaio 1 

Pavai nicco tammi ya tadavattlie natthi nivvanam ll276n (1824) 

^r^^ iRvs^l 

Evampi bhavyabhavo jivatvamiva svabbavajatiyah i 

Prapnoti nityastasminaca tadavasthe nasti nirvanam ii276il (1824)] 

Tra/is — 21 1 Even in that case, the quality of ( being ) 
auspicious being natural like jivaiva, will become everlasting, 
and if it IS so, there will be no ( scope for ) final liberation 
( at all ) ( 1824 ) 

^ II 11 ( ) 

^ '^he quality of hliavyatva is svabhdvtla as jivcUva, 
as said above, it will become everlasting like jtvatva also. 
Consequently, in the midst of everlasting hhavyahhdva, there 
will he no scope for tnolsa at all \\ 276 ( 1824 ) || 

The author refutes this argument as follows — 

4a 



Jmchhadni i 


[ The mth 


sfhtT ^ g ^ jm, J-tiwre 

II ’?o» II ( ) II 

D O -^Man^ika — If you »oc«pt that the dietiDOtion 
between hhavyn and a~hkavy<i is also iarma^amia ( lUce tbit 
between hen and animal life ) I bare nothing to say 
when you take their diattnodon to be tvobkivihj 1 rsiie the 
doubt I £74 ( 1822 ) Q 

Explaining the real oanse between hhavifa and a-hkavyn 
the anthor rephei t— 

3ftwi-i41«frif'(ia<l 3)^, ?i?;*jt-?TTMHtiisvs'iii(t<:'i^ 

Dawflltte tulle flva-tmlxarutm sabbflvao bbeo » 

JIvillTaigao jaha, taha bhaweyamviseso n 275 p ( 1823 j 

[ s[wiTf^ 95^ #r-;nreti wrriret V i 

>nn, WI 5I»^-STM7t IROHII 
I>faT7adItTe tnlye jlro-oabhaso STabhiTato bbedah | 
Jln'jfrSdigato yathft tatha bhaTTetsra-Tla eeah fl 378 8 ( 18^ ) J 

Trana — 275 Just as In ( case of ) Jhta and nabhas (be 
natural dlstlnctkJn of llrlng nod Dfeless does exist even In 
( the midst of ) the comtnoo element of ( their being ) drtrya 
ctu. In the same wa> the dbllncllon of auspicious and Inouspl- 
dous fa also natural ( 1823) 

;j lnt<l‘i|p >sfir ifft >t«rr-in*>>T3t gf{ t 

II n ( ic=il ) 

J) (7— Althoogb yira »nd QiUa pottoM the common 
[iropcrtI«> Ilk* Jraryaln ttttra ( eibltnc* ). pramefatea 



Gratiadharavada 


•: 329 :• 


Vftda ] 


( destructibihty ) jmyatva ( cognizibility ) etc , distinction such 
as that of jivco and a—jiva etc , does exist by its very nature 
Similarly, in case of jxvas also, even though jtvatva is common, 
the distinction of hhcivyoi and dhhccvyci remains there as a 
natural consequence II 275 ( 1823 ) II 

The pupil obieots to this view thus — 

133 I 

31^3 3 3^3?^ 3^3 


Evam pi bhawabhavo pvattam piva sabhavajaio 1 

Pavai nicco tammi ya tadavatthe natthi niwanam 1|276« (1824) 

JTT^ IRvs^ll 

Evampi bhavyabhavo jivatvamiva svabhavajatiyah | 

Prapnoti nityastasminSca tadavasthe nasti nirvanam ii276ii (1824)] 

Trans — 276 Even m that case, the quality of ( being ) 
auspicious being natural like jlvatva, will become everlasting, 
and if it IS so, there will be no { scope for ) final liberation 
( at all ) ( 1824 ) 

II II ( ) 

77. C — If the quality of hhavyatva is svablidviLa as jivaiva, 
as said above, it will become everlasting like jivatva also. 
Consequently, in the midst of everlasting hhavyabhdva, there 
will be no scope for molsa at all u 276 ( 1824 ) |i 

The author refutes this argument as follows — 

43 



Jinabhadja 


[ Tbe latb 


MO 


5fl^ (^fatU. ^ ? HRvs^suCtc’i'i) 

Jaha gtiadapuvvfibhflvonaisahflvo vi sairihano erara i 

Jal bhawattabhavo bhaveija kfriyae bo doso ? d 277 a ( 1S25) 

[ 'm aftm I 

’if? nwirqiui?) fitw ^ II HU’S II ( ) 

Yatbi ghfttaparr&bhAro oAdurabhATo pi sanidhuit erun ■ 

Yadi bharyatTibharo bharot knyaya ko doaah p 377 ■ (1835) ] 

TroMS — 277 What bann b Ihere if the ( prevfoua ) ab63ra 
of auspbJouanesa fa posacsacd of end, like the prevknis noa- 
exbtence of gkaia InspKe of fts being oJtSdi by nature ? (1825) 

ito-’I’n MI'I’fl^swlf^IHI i|l?fl Ilf) HiVrff 

^i, n? "ift 4i»H<?fiift 
irfWnmtsHT? aff lit ?tHi ^«i% t-a 

II HUU II ( liHH ) 

D O^Thv prerioat ooo existaoeo of gka^a oomei to ao 
eod wbea ghaia ts aotttallj produced. Siouliu-ly there ll do 
barm if ae asiaiuo that tbe Mulns of b/i^fvyaiva oomes to an 
end vben tbe bhavgUa ia aetuallj bntagbt lato exiatence by 
the prooeaa of pereeptioo II 377 ( 1835 ) n 

aiuj,<ig,<uW'Hi?> ijf H ft I 

^ H 5>tl>Jl'JTRli)5ui IIHVSCII OcH<) 

Attudabanmamabhavxj khnnisangoni pivTi mai na tain (amha I 

Bbflvo cdya sa \ 1 sI^tbo kumbhanuppatllmeitenam i278i (1826) 

[ ai ;i?m uw i Ti imtrfiw nr ’toi? i 
JITH n I ftftEi 5»wg?iftwm ii Hiw ii ( fen? ) 

kbJmwrll's'nuT. nuUm. UJ jainut | 

DMn. M ' knmblUnnlpaHuuiltrop. , S78 , ( IS C ) ] 



Ganadharaveda 


331 :• 


Vada ] 


Trans— 21^ ( You may believe that ) like kharasrmga, 
this IS no ( good ) example But it is not so That is nothing 
but bhava distinguished by the non-production of ghata ( 1 826) 

I w ^srm- 

^ 11 ^ivsd 11 ( ) 


D. 0 — Mandila — ^Like Iharasnnga previous non-existence 
cannot be taken as a right illustration, because like bharasnnga 
it IS non-existent on account of its abhdvarupatd 


Bhagavdn — It is not so The previous cibhdva of ghata is 
itself bhdva The only difference found in it is that, at this 
stage the production of ghata has not yet been brought about 
from the mass of earth, which has served as its katana from 
tunes immonal ii 277 ( 1826 ) u 




w u II ( ICR'S ) 


Evam bhawuccheo kotthagarassa va avacau tti | 

Tam nanantattanao’nagayakalam-baranam van 279 « ( 1827 ) 

Evam bhavyocchedah kostagarasyevapacaya iti i 

Tad nanantatvato’nagatakala-mbarayonva |) 279 n ( 1827 ) ] 


Trans— 21^ Similarly, if is not ( correct ) { to believe ) 
the culmination of the auspicious to be similar to the diminution 
of granery on account of { its ) endlessness like the time to 
come or sky ( 1827 ) 





832 


JinAbhadn Gs^i s 


[The ftiith 


I <mi f 

>ni-Tf[a'Cl8iiiiw I aaft-tkiataw-Tui?^ untiaiip^ 

nrewfm jftw ftfipraani, 

<Hl8Piii^H g^wft a«Ki5}4^! siHtJKSi arftwrt-a^ 

a, a^Ri^!, ) TO <m. i a i -s s ^ i ?5 PT W 

^ <reT iifr 

Swm\idRii<“iii'flMaNi a^avii^ijTTftral I 
II W II ( M'S ) II 

V O — ■ifan4iia - — If the utc^tada of bjuivya jivcu is 
■oooptod thia world wiU gmdiadly be depiired of them. 
"Cntjmetely there will be no hhavya Jtra ejlstiog in the WoiW. 
For joit aa a gmnary of corn b being exhaueted day by dey 
by the gradoal deoreMe of corn thjs world will alao be loiing 
one bfiavy* jtva at least at the end of aay six months when 
be will be auainiog moi^ ontil ultimately the world wiU be 
md of bhavyo jttxu 

Bhofftn^n —Yo\a argument b faliaeboa 0 
The oniziber of &Aci«ya yteoa is oj endless oa the time to oome 
or sky ood hence Its abaolate Bbouid nerer be feared. 


51 ■qKfldii'J|l*l<<<ti|«l 5I3Tt nftl^ I 

net sTJirranft ii =ico ii ( ?<:sc ) 

dRid' 51 ^ «tf*I?l»l 1 

iRctiidcsl) 


5r g# IS 1 


lam clliUnSsnjmlDU lulU iao yn sanulddbo I 
Eklo tmanlobhlso btunanomoTyaUlIcnara ■ 2S0 n ( 1828 ) 



Yada ] Granadharavada •: 333 .• 

Essenam tattiu cciya jutto jam to vi savvabhavvanam i 
Jutto na samuccheo hojja mai kahaminam siddham? ll281«(1829) 

Bhawanamanantattanantabhago va kiha mukko sim i 
K.aladao va Mandiyal maha vayanao va padivajja ti 282 ll ( 1830 ) 

II II ( ) 

^ ^sfq I 

i|€t ^ 'I 'I 

iRCRii {\c\o) 

Yaccstita’nagatakalau tulyau yats’ca samsiddhab I 
Eko’naatabh&go bhavy&n&matitak&lena u 280 H ( 1828 ) 

Esyatfi tavaneva yukto yat tato’pi sarvabhavyanam i 

Yukto na samucohedo bhaved matib kathamidam siddham ? Il281n 

Bhavyanamanantatvamanantabhago va katham va mukta esam ? 
Kaladaya iva Mandika ' mama vacanad va pratipadyasva ii282\i] 

Trans — 280-281-282 Since the times-past and future- 
are similiar, an infinitesimal part of the auspicious which has 
already been liberated in the past will meet liberation in 
future also It is not proper therefore to believe in ( complete ) 
destination of all auspicious ( creatures ) ( It may be asked ) 

“ How is it proved ? Or, how is the endlessness or infinitesimal 
part of the auspicious ( creatures ) liberated ? ” “ Like K^a etc 
Or, O Mandika, take it (for granted ) on my word ” ( 1828- 
1829-1830 ) 
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I >Tin f 

I R5W jnTft-<sTTOR;T>Ti5 
'd*Mw fMd'iHdin, B^dirrtt’wraH 
<£lai<iHvl^ s^wrft »i'>d<r^«^i Miu)ifl(^ I Jni)wi?-a^ 


<)d>dr)ii iiwTO%!, i i -n ^i aws T-jis i Eii jiif^ft I ^ >1?; IK 



II W II ( ?<«'s ) II 


D O — Mam^thu — If the uoAeda of hkavya jtvas U 
ftoceptod thia world will grsdojillj be deprirod of tbotO' 
TJltanetoly there will be no 6Aacytf^f«i eusting in the world. 
Pot joat &i a granary of oom ui being exhaoflted day by day 
by the gradoal deereaae of ooro tbiB world will alBo be loilof 
one bAoeya ;(ea at least at the end of aay bU monthB when 
be will be aUaiiiing mo^fct, antil aJbmately the world will be 
Toid of 6Aaeya ytiuu. 

BkaffavSn -~YcHir argrunent is fallaelouj 0 Mainf*^ 
The ntunber of bAavya jttsu Is as eodJeBB as tbe time to oome 
oraky and hence its absolate oweAeda ohoold nerer be feared. 


nit STTOWT^ MH|Uw|lJ'*.T^ui n RCo || ( ) 

31 nl I 

^ ^ f¥rat ? 

3^al“w^ | ’^•^'J|*^^ l a*^l’^ ^ i 

Jam dllltsmgayBMlil luHfl Joo ya aamslddho | 

Ekko onantabha^ bbarfOnamalyaHlenam i 280 u ( 1828 ) 
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^T II II ( ) 

^'4 1 

^CFdl^sftf 7?; ^qt qpT li R,<:'e II ( X^AR ) 

Sadbbutaiiiul.ini gfibuna uiadvacaiifida\.vs’c''avac.innmiviv j 
Sarvajnatfidito vii jn&y.ilcaumdhyastba\acainannva I) 283 II ( 1831 ) ] 

Manyase katbani sar\a 3 iuih sar\o^i\m sarvabamsayacchodfit i 
Drif^tfiutftbhiiTo’pi pTicchatu yab b.misayo yasya ll 284 II ( 1832 ) ] 

Tm/s -283-284 Like all other statements or like the 
statement of an impartial obsen er, take it as a fact from my w ord, 
because of my omniscience ( If ) you question “ How am 1 to 
be omniscient ? ” ( The reply is that ) 1 am Omniscient because 
1 remove the doubts of all E\en in absence of (proper) 
examples, one who entertains doubts may ask me (1831-1832) 

^STnl # I I 

I 3i?q^ 

X-^ 1 ? I 

^ q^q xnjq: ^ q q^fq ^qqqrqfq^; 

qq qraqqfxqfq^qq^fqll ( \c^\^X<^R ) 

D G. — Bhagavdn — Take everything that I speak to be 
authentic, because I am sarvajna and vUai dga. 

Mand%ka On what ground are you to be called sai vajna f 

Bhagavdn — am sa/t vajna because I remove the doubts of 
all Even though it is not necessary to cite an example in this 
connection, one who entertains doubts may put a question so 
that he may be convinced of my sar-yajnaCua 283-284(1831-1832) 
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53 muFl eft 3 g^i, 55355 - 

Jtm^ (€rfi5H3a*4t5lH5l5HI< I 355 TOT 3ftjf^3;-5a^5ft5 
f%5 555-35355T a •si ^ 553555155 5^^ «bl^H f I 

3nit:5%-«raT-ss5l5T5T 55 l-< 5a OTI55 5OTI I 555)555mOT 
5 uMaaid^, wret-ss^mtftr 3 3 ? TT g< %5 5 ft nftruH, 
515315 TT 5f*5« I aji>35 II N 

( t<:3<£-?<:3V?«^o ) 

D C — Aa the time whether peat or fntare !■ the semi 
throoghoat, the infinite nnnibor of Wotjyo jiv<a or a portioD 
of them attaini tMkta daring past aa weli as fatcre times ia 
eqaal proportion The ucdt^ia of all hhavya jtrtu is therefore 
not aoeeptible 

Man4dn . — Bat how u it prored that the hhatya* are 
manta and their anantabhd^ attains moi:^ at all tunes f 

BAo^oedn. — The; are ontoata like hSla and ithlr'a. Bre° 
jf infinite namher of lAfivyas posses aira^ to wJaa th^ 
remain endless for erer like hSla sod didfo. Rel; upon vXf 
word O iSandika and aooept it. 0 2S0-SB3 ( 183S-'1690 ) 0 

If it IB asked ** How oould it be taken as tme merely on 
your words ! " the answer is — 

WHU^dlijSTt 3T •eil'J|5«5^IW3tr>l 5 II TC? II 

^uu iRr ^ 5is««5i6iii i 

=3fi ii3caii(?c^R) 

SabbIiO}'Qnilnam ginhasu malm vayonfloioscsatflyanam va i 
SnwunnutOlo vS |ima)Hinfl|ihiitlhovn}nniim >a n2S3l ( 1831 ) 
(ibimasl l.nin larvmmD savt-cslm MnUMiraejacdic^a i 
DittluuiUbhltemml \l pucchmi jo tsmsao jnssa eZSIi (1532) 
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^T II 11 ( 

%i\ : ^^\ I 

|gR[T^^sf^ •' ^ ) 

Sadbhutamidam gribana niadvacanadavas’esavaoanarmva | 
Sarvajnatadito va jn&yakauiadhyasthavacananiiva || 283 II ( 183 1 ) ] 

IManyaae kathaui sarvajnali sarves&ui sarvasaiiiSayacchedat i 
Dj-istftnt&bhave’pi piicchatu yah samsayo yasya II 284 I) ( 1832 ) ] 

Trans — 283-284 Like all other statements or like the 
statement of an impartial observer, take it as a fact from my word, 
because of my omniscience { If ) you question “ How am ! to 
be omniscient ? ” { The reply is that ) 1 am Omniscient because 
I remove the doubts of all Even m absence of ( proper ) 
examples, one who entertains doubts may ask me (1831-1832) 

D O. — Bhagavdn — Take everything that I speak to be 
authentic, because I am sarvajna and v\tardga. 

Mandtla — On what ground are you to be called saivajna ? 

Bliagavdn — I am smvajna because I remove the doubts of 
all. Even though it is not necessary to cite an example in this 
connection, one who entertains doubts may put a question so 
that he may be convinced of my sar'yq;na^^;a 283-284(1831-1882) 
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Man4iia then pata the qoostioD aa follo^n — 

sra? fefT ? iiRc'iii 

Bhawfi vl na sijfhlssanti kel kSIena |al vi sawcna \ 

Nanu fe vi abhawa cdya kJoivS bhawattanam tesim ? l2S5l(l833) 

[ Jjwn sift ^ %ppi^ ^ vnft Hif»r i 
^&s’sijr*m nf fiin >i*>w &<n^t ii 'i.rt ii ( ) 

Bhavja apl aa sataTanti ke'pi kalepa jadyapi sarrepa i 
Nano te’pyabhary* era kiniTt bbaTyattam teiim f fi885|| (1888) ] 

Trana, — 285 Some ( of the creaturea ) though bfUDjOi 
do not attain moksa at an> time As a mailer of fact, they 
are also a-bhavyas If not so how b their bfuayciva accoun- 
ted for? ( 1833 ) 

Ji^rr atft a?sft b 

i B wfa , 9fi{ Bft pT ft , »rR»Bi iw i ft B 

t iRc'A 

D 0 — if(V*ciufetc— It all tboae that are bhavya do not attaia 
fnafeK> at any tioM inrpite of their bkavyaiva why ihoaid they 
not be ealled a-bhcvyat Otberwiao by what oharaotenstici are 
they to be dutingouhed oa bhavy^j T |i 2S5 || ( 1838 ) j 
The reply la— 

Tpionf lift a JT i 

5if gfnii^ a aftwr iisc^iiCtc^e) 

Bhamiai bfmwo foggo nn ya joggallena sr/(ha/ savyo I 
Juba Joggamml Ti daBe aawamml na tirao padima ,286u (183d) 

[ JTR^f B ^ 5^1 I 

tl^T BPitsft B ftB% Hftwi 
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Bhauyato bhavyo yogyo na ca yogyatrena sidhyati sarvah i 
Yatb^l yogye’pi dahke sarvasmin na knyato pratima |1286U(1834)] 

Trans— ZS(i The bliavya is allied worthy (of nioksa), 
but all do not attain ( moksa ) by { virtue of ) mere worthiness, 
just as image could not be produced merely by means of 
proper constituents ( 1834 ) 

5iram|sfq 

5fT^T 

I ^ ^ i M 

D C — Bhavya means worthy of attaining moksa and not 
exactly one who attains mohia Worthiness for moksa does 
not mean the attainment itself Even though substances like 
gold, jewels, stones, sandal wood etc are capable of producing 
an image, the image is not produced out of all but only out of 
certain suitable substances There is no such rule that the 
image is produced by means of certain suitable substances but 
only when suitable substances unite to produce an image. 

Similarly, in case of hliOAyyas also, there is no rigid rule 
that one who is hhavya must necessarily attain moksa nor will 
hhavya be called a-bhavya if he does not attain moksa Sooner 
or later, hhavya alone attains moksa by virtue of its necessary 
characteristics, hut a-hhaiya will never be able to attain 
moksa \\ 286 ( 1834 ) l| 


S86 


JuukbluMin Ga^fa 
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J/anq?£la, then puts the qaeatjon aa folIoTra*— 

^ ^ ft 3rat waw ? iiicHii (tc^^ 

Bhawfi vi na aljlhfasanti kel kfilenp Ja! vf sawena i 

Nanti to vl abhawa cdya klmvfl bhawatfanam tesiqi ? |285l(1833) 

[ ^ ^ ?rJsr I 

=T3^snii{»q| xpr d || ( ) 

BbaTjA apt na aetsyBOti ke pi kiiepa yadyapt aarrepa 1 
Sana te pyabharyi era knnra bharyatrain teum ! tiS 85 || (1838) ] 

Trans . — 285 Some ( of Ihe creature* ) though bhasyc* 
do not attain tnoksa at any ftme. As a malter of fact tfaef 
are also a-bfurvyas If not $0 hotv Is tbclr bbatya/va accotw 
ted for? ( 1833 ) 

itrr-5T3 JTRtt >tR: #irrft «i%!T 

StWfa , 3ft ^ «nF3i 13 I f% 3 «nift53 

f3 ! ^3T t>if IIRi'i 

D O — J/omitio;— If all those tbot are bkavya do not attain 
moija at any Uqk inipite of their bJutvyUta vhy sbouid they 
not be called a^bhaiya f Otbonrise by what ohaiaotoriatica are 
they to be dUunguiahed as bhavya f |i 586 || ( 1838 ) J 
The reply la— 

>fuur^ 5^^ ^ ^ ( 

315 sfnnfttT ft ii'i<;^il(?c^8) 

Btuuimil bimrro (oRffo na )n loggnticna slj|hn] Mi-vo l 
John joRRnmml dnlic sarvnmml na llmo padlma «2S6ii (1834) 

[ 3 3 I 

inn 3i?R< i 3. 3 fit3& HftnT 
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Bhanyate bhavyo yogyo na ca yogyatrena sidhyati sarvah i 
Yatha yogye’pi dalike sarvasmiii na knyato pratima |l286l|(l834)] 

Trans —286 The blmvya is called worthy { of inoksa ), 
but all do not attain { moksa ) by ( virtue of ) mere worthiness, 
just as image could not be produced merely by means of 
proper constituents { 1834 ) 

^ ^ 

’Tra i 

nfgmlsftr ^ 

I ^ 5rra?iif^s^T^rgT l ^ 

irfdiTT ^ 

^5^=3 ^ gS[T ^ lR<i^ll 

D. C — Bhavya means worthy of attaining moksa, and not 
exactly one who attains moksa Worthiness for moksa does 
not mean the attainment itself Even though substances like 
gold, jewels, stones, sandal wood eto are capable of producing 
an image, the image is not produced out of all but only out of 
certain suitable substances There is no such rule that the 
image is produced by means of certain suitable substances but 
only when suitable substances unite to produce an image. 

Similarly, in case of hhavyas also, there is no rigid rule 
that one who is hhavya must necessanly attain moksa nor will 
hhoArya be called a-^havya if he does not attain moksa Sooner 
or later, hhavya alone attains moksa by virtue of its necessary 
characteristics, but a-bhavya will never be able to attain 
moksa \\ 286 ( 1834 ) n 
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Also 

51 H 'Tram-5;upi3i1iil i 

ff F f%af 3 RH iitt<^ii(te^'i) 

fi;goi 5 n ht ^ 1 

?if sft Tft5^ f^irm ^ iRi-JiiCtc^^) 

Jaha vl sa eva pasina-kanagajogo v}oga)oggo vl 1 
Na vi|u|]ai aawo cdya sa v]juj}al |assa saqipattJ j] 287 ■ (1835) 

Kim puna jfi sampatti sfi joggassera na u ajoggaiaa 1 
Fjha fo mokkho nJyamft so bhawfinam na Ij?aresiip u288l (1836) 

[ «nr «n ^ tt? 7 T?nr-«:re%iTt i 

5 ftawt g ft35fq% ^rigi IlSiwfl (?<:?'i) 

ft S^gi gmfflt gr gl^g^g g witww I 

gnr gt gtgt ftggt^; g g*gtgf meat ( ) 

Yfttha Ti la era pcaa^-kaoBkajogo rijogayogyo pi I 
Na Tija^ateaarram era BaTi7iiJjate7«B7aBan)pr*pti^U28ri(lB50)] 
Kim panary* aampriptih u yogymeyalra na trayogyaBT* 1 
Tatb* yo niokpo myaoiAt ta bbaryasam netaream iSSSi (1830)] 
Tra/is — 287-288 Just as tb« contact betveen stone and 
gold, though susceptible to separation Is not separated, only 
those that have reached attalnroent aio separatei Similarly 
swJksa which Is laid down as a rule belongs only to bhw/yas 
and not to others. ( 1835-1836 ) 

ita-ggr gi g gg ag^grgg-w^gtflgt ftgtg 
gtjggiPggtsft gfl g ft^gg^, ftgi g gg ftjsgt, ggg 
ft g^gg i gilWgffaR ft 1 ft jgi t g gggggft pg ggi-gr ftgt 
g g i gif l <)g tfti gr ftglggl'^g ggfti g 5 

iggg, ggi g^ gt g^gg^gq) gfti g Rmn 



Ganadharavfida 


»: 339 : 


Vftda ] 


W '^6'^-RC6 II ( ) 11 

2) C Although the contact between gold and stone is 

susceptible to separation, it can never be applied to all as a 
general rule. Because, only that which secures necessary 
conditions for separation is separable. 


Moreover, these necessary eonditions which cause the 
separation, act only upon thobe that are worthy of separation 
and not upon others. The same is the case with moLsa The 
attainment of molsa is possible for hhavyas only, and not for 
d-bhavyas even if they possess necessary conditions This is 
the distinctive feature between hhavya and a-hliavya li 287-288 
( 1835-1836 ) II 




K,ayagaimattanao mokkho nicco na h6i kumbho wa i 
No paddhamsabhavo bhuvi taddhamma vi jam nicco ii289n ( 1837) 

Atiudaharanamabhavo eso vi mai na tarn jao niyao | 
K,umbhavmasavisittho bhavo cciya poggalamao ya «290i) (1838) 


^ (I W ( ) 


^ II II ( ) 

Kritakjldunattvfid mokso nityo na bhavati kumbha iva \ 

No pradhvams&bhavo bhuvi taddharmspi yad nityah |1289|| (1837) 



8 i 0 •* 


Jinabhadra s 


[The ilith 


A^adAharmpamabbara eso pi mabnia tod yato DiyaU^ l 
KambbaTinaianiifi^ bb^a era podgulamayato U 390 i (1^9)] 


TroJts, — 289-290 Like kumbha oioksa is not nity(i on 
account of its artKicialfty etc. ** It b not sa B«aio«i 
indestnictlblbty b evertastlng on this earth Inspiie c4 lb 
{ possessing ) that property “ ( But ) this negation is void of 
example also " That fa not true- DestmctiOT of knabha h 
definite and ( hence ) ( its ) positiveness is distinguished by 
means of ptidgalas ( 1837-1838 ) ' 


^BT^i I sttF<T%-!i5reifJ!rem wiWi 

Pro ro» wPn'i' 

w adnwtKU^t%*raia!resrf^ I itpi afti-’i ^ 
inroro ftsr^tsft - - - — 


onwi rot Pnrot Prfw 

ftftw aro rorroft iroraroai I ®ro 

II ( K/:^'9-X£lc ) II 


D 0—-Ma»ddga — Mai«a la oot mtyo bat it la a-mt^ bk« 
gkata u it xa artiflniat and jdmOn In ebanctar like 

Bhaffav^ —It II not ao. The h4tu adnmoed by yo° 
Bppbe* u> the vt^oifs aa well and henoe it U anai^ntbta. 
The jwodktoBia^kdvo u» oaae of gkata for eimiuple la n»y* 
capita of lU being krthsio. Por if h were a-nttyOf object! 
Ilk® ghata ahoxdd hare been born in the aatoe form. 

a/art<^— Bat ainee prwHvatjMtiaia ia negadre m 
etaraoter yoo will not be able to ohe an example baaed on it. 

Jia^ordn —It i* not negatire 0 Mandiia 1 bat poatore In 
ohaiaoter The deanito forma of fmdguia* fooiHl at the 
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destruction of ghata is nothing but pi adhvamsubhava The 
example cited is, therefore, quite proper to the occasion The 
same is the case with moLsa also Mohsa will never be called 
a-mtya even if it is believed to possess the properties like 
Iritalalva. 11 28S-390 ( 1837-1838 ) 11 

Or, say, Molsa is not h ttahct at all on account of the 
following reason — 

T^gn%Wl%T TOFT ^TTOFTTOmro? 

Kim vegantena kayam poggalamettavilayammi jivassa 1 
Kim niwattiyamahtyam nabhaso ghadamettavilayammi ? il 291 ll 


Kim vaikantena kyitam pudgalamatravilaye jtvasya i 

Kim nirvartitamadhikam nabhaso ghatam&travilaye hi391ll (1839')] 

Trans — 291 “ At the destruction of mere pudagalas, 

how IS jiva alone to be affected ? ” “ At the destruction of 
mere ghafa, how is sky affected all the more? ” ( 1839 ) 

^ ^fki^ 5TFnn% 
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«r! %wnEiwffpft 

'T1 H WRim ^ 'IRIR! 

g^>nft =ri5tn^ I aw^ a taitfaaft 

PR? ?i I wfwftpRt 5^ 

^ n II ( ) II 

D C — Bhoffavdn — Since ii nothing bnt the sep* 

ration of Soul from Kfinrut-pudgalat it oannot be artifioUl 
at ftU, When iiareia la being leparated from jtva how is 
itmj to bo affected to render the MoLta a-nxtyo 1 

MandHa —The separation of aoul from Eorma Is iptaia 
owing to Its kn^ccmOnoMi The Mokaa u therefore intaia 
and a-nUya too 

— When gheta U dettroTed bj meanB of hammer 
etc the sky is not at ail affected. In the same way when 
Karma is destroyed ^t«HX will also remain aDsff»eted. It is not 
therefore proper to bellore that Moi^ is IrUaJka and 

Mand^ia — fformo being destnictibie Lke ghaia, iike g^ata 
it IS hmaka also Now sinoe Motfi is nothing bat the 
destniotion ofalj iTormoi it is also i»*>M<tiz and heace O'-iu^jkj also 
BUagavOn — Yotir argnment is absolatoly fsiie 0 Jtfon^tia ' 
Kxxstenee of sky pereifts o»en if ghatn is destroyed. The 
destmction of gAofo is not 6Atnna (ika»a bat at the 

same tune aia» a is not affeetad by it also linoe it is ererlasting 
SimOsHy In case of Karma also altfaoogh the destrootioD of 
Karmas is not different from the existence of Seal the Sonl 
i* not affooted by it on aooonnt of its being nttga like aHjo. 
The 2foi|o is therefore never irtiaia 0 ifaTidiia and never 
also even If it is a-rniga to the extent that all 
objects are o-nityn as far as their dravgatva and pargayat 
are eoDoerned. 
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Mandika —Since Karma-^yudgalas abandoned by jtva m 
a worn-out condition, stay on in this world ( even in that state ) 
why should the Soul separated from Karma, be believed to 
unite with the worn-out Karma^ so that, it may bo bound by 
a fresh bondage again * 

Bhagavan — Molsa being miya, 0 Manchka, will again be 
bound by a fresh bondage li 291 ( 1839 ) li 

The everlasting nature of moksa is apprehended as follows — 

So’navaraho wa puno na bajjhae bandhakaranabhava i 
Joga ya bandha-heu na ya te tassasariro tti II 292 I) ( 1 840 ) 

^ ^ II II ( ) 

So’naparadha iva punarna badhyate bandhakaranabhavat i 
Yoga^ca bandhahetavo na ca te tasya^arira iti I) 292 ll ( 1840 ) ] 

Trans — 292 Like an innocent person, it {i e, Soul) 
can never be bound ( by bandhas ) as there is no cause for 
bondage On account of its formlessness, it has no cause 
for bondages ( 1840 ) 

U W U ( ) \\ 

D O In absence of ( any) cause for (its ) handha, like 
an innocent person, the Soul is free from handha Unions of 
mind, speech and body etc are nothing but the causes for 
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( its ) htmdha Bat due to the <ibhBvn of ffarXra eto a free 
Soal is not able to oontain them. So bftndka does not talce 
plaoe in absence of »anyoga of the maitipbcation of bxrmas 
bat It depends apon the kttut such a« mUhydiwi eto 

Ifan^a — Like hcmdhoM you doabt as to ^rbethor that free 
Soul appears in the next life or not. n S92 ( 1840 ) n 

Bhagovan replies — 

n goit i 

Na pimo tassa pasDl blytbhflvfidfliajiknrasseva I 

K\am ca tflssa kjorntnam nava tassa tayani tao olcco a293l (IWl) 

ftwi ii il ( I'S*? ) 

Na panartas^a prasQtibtjabhaTadibchiniras^TB | 

ea UBja karma na ca taa^ tat tato nltfa^ ||2B8o(l84I)] 

Trans — 293 Like a sprout without seed ft has no Hrth 
again sine© Kfirma Is fts seed. It no more belongs to that 
( rnnkaimi ) which in that case, becomes everlasting ( 1841 ) 

v ni iiw "refill I W 

W1 a-nUM'tjUll PlfflMJlftft 

II II ( t«»t ) II 

2? ( 7 — 20*1 M a jpropt does not grow without seed the 
ortijtCT*na doe* not take any birth in obeenc© of fanM which 
set* as It* &t;a. When wtui£c$ima l« aald to hare no jaitma 
( Urth ), It goe< without MjiDg thwt b« nKyo ilio n!9a (ia<I> 

>1* 0 
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?Tt ^ ^ 3[f gPTT I 

TTf {% ^ il n 

Davvamuttattanao naham va nicco mao sa dawataya 1 
Sawgayattavatti mai tti tarn nanumanao ii 294 l) ( 1842 ) 

Dravyamurtatvato nabha iva mtyo matab sa dravyataya I 
Sarvagatatvapattir matinti tad B&numanat )) 294 \\ ( 1842 ) ] 

Trans — 294 By substantiality, it is considered as nitya 
like sky, on account of ( both ) substantiality, as well as, incor- 
poreal nature The belief that it is all-pervading, is not 
{ acceptible ) on account of anunmna ( 1 842 ) 

irfTTRT # HTdfT 1 ^ 

# fsiR: 1 ’KFT 

3nRT, 

1 I ^ I 

1 I 3r5R?iT^-3r3?rr?RTfwRT^ gsnfl- 

3ft^, I ^ ^ 

5[i^T?r^M4^Rfg n II ( ) II 

D G — ^Like okas' a, ^ atma is n%tya on account of its 
dravyojtva as well as a-mui'tatva But, it is not appropriate to 
believe that dtnm is all-pervading like dlds'a The soul 
IS a-sarvagata like potter, on account of its lartritva For, 
otherwise, it will lose several of its own characteristics like 
hhoh/ritva, a-dn'%statva etc \\ 294 ( 1842 ) \\ 

II si%H II ( ) 

< 4 , 
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( lU ) handha Bat doe to the abhSm of ^arira ete a ^ree 
Seal u not able to oontam them. So handJxa does not take 
place in ahaenoe of tamyiigo, of the moltipboation of karwu 
bet It depends apon the hetuM each ai mUhydtva eto 

MandHa — Like bandfuu joa donbt at to whether that free 
Sool appears in the next life or not. b S92 ( 1S40 ) || 

Bhaff<tVan replies — 

jj go?f I 

^5TTT JI JT cIW OT ;|3it (KSO 

\ i puno tassa pasCt WTflbhfivadlhankarasseva I 

Bnam catassafearnmam nayn tassa tnonlcco i293d (184!) 

ftwt ii il ( ttfV? ) 

N. panuUsTR praBQHbl^bb&rediiiliikQrujeTa I 

Blj«u c* tiij. kwtnft CQ CO taiya tixt tmio nity.h 1129311(1811)] 

Trans. — 293 Like n sprout wllhoul seed It bus no Hrth 
opiin since Karma b Ib seed II no more belongs to thni 
( miitaima ) Biblcb In thnl case, becomes everlasting ( 1811 ) 

wi fftm ynft tunufttiBiitS, tft^nntrr^w 

v rnbyiw irafti I 

tro sdi adtiimmiin ftiMlsmDft 

II II ( |d«? ) II 

2? C Jaat aa a apront dope not f^row wiiboul seed the 

piuba/mo doei not take anyblrth In abionee of Sa»r»vi which 
acU ae It# lljfi V\ktn rnvhntmn U aakl to hiT# no/napy* 

( Urth X 1< ROe* «l<t><>“> ■•Tl“S "“Jostle » 53(184I)« 

Alw 
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and continues to be in that state on account of its dvcivycct/vaj 
j^vatva etc. 

In this way, by means of different 23«7 i/at/as, the attributes 
like a-n%tyata^ are imposed 

gwr ’ll i%i; ^ ? i 

Muttassa koVagaso somma ! tilogasiharam, gai kiha se ? 
Kammalahuya tahagaipannamaihim bhaniyamidam » 296 u (1844) 

[ 5^ ^ I wA 1 \ 

Muktasya ko’vakaSah saumya 1 trilokaSikharam, gatib katbam tasya * 
Karmalaghutatathagatipannamadibhir bhamtamidam I12961I (1844)] 

Trans — 296 What is the resort of the free Soul? It is 
the end of three worlds O Saumya ! What is the rate of 
its movement? It is said that the Soul attains moksa at one 
time by ( virtue of ) the want of a Karma, as well as, by 
( virtue of ) the { natural ) tendency of its movement etc ( 1 844) 

I 

jn^fg I ^ ^ ot- 

gr^ g^ggifgR^^t, ggi^fgqftuHm^-^?^ Ri^- 

mj f| ^nr^ggvSjjgrg^ 

'nrg ^rrorggfg, g^^f^R;oirFRiftfg to: i 

g^fggOT ggggf^Rigggg^gg^, g^gr-^ g 

3inf\ g ^ gg fg^ui fk 

gt ^ 11 m w u ( ) II 
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Ko vfl niccaggaho sawam dya vl bhava-bhanga-tthUmalyain « 
Pajffiyantaramettappenftdaiilccfllvflvaeso ■ 295 n ( 1S43 ) 


£o TA Qitjagnbah sursmerApt bbArs>^Adg>^thibmayAin t 
pAryAyAntar*matrArp»\i4dAm^^Tyapade4Ah D 266 I ( 18^8 ) ] 


Tfhns — 295 Or what (of) assumlog /zifyaZS ? Etery 
thing is susccptfbk to the date of production destnictiofl and 
existence. Only by the ImposWoo of variouA methods, attributes 
like transitorineaa etc, are designated ( 1&43 ) 


^ 'rqftiMwinwi'fn nvnnn^ 

pnft5% I w>i 

■ntW w%! TO I 

TOraraft g^! MMiRd*)i %49ifiwBi, 5ftwr^-«iH‘(i*i 
TO, ftroiftTwl- 

•>ri^ II '(S'l II ( ?c»^ ) II 


D O — It ii DieleiB to lOBiet that a fire Bool u exelral 
Tely nt^o. AttribotoB liko o-«Wj«i<a ooold bo imhoatod by 
tneaQi of rartooB methods Before ffhata oomei into ezistenee 
itB form as a lamp of earth raoiahea and eomoa into ezutenoe 
as a particralar shape of earth named pAafa and odndntiof Co 
exist In that BUto after rta prodootion also 

The aame is the oaao vith muiMma The mwUatwiS also 
ramahes as a mandane oomeB Into ezutenoe aa wutjkia and 
eontiaoes to be in that fltate by Tirtao of its Ufa and utfllty 
9o it ranlihei at the flret time as it u establuhed, oomea Into 
axifltenoe by rirtao of itB being oatabhshod at the second time 
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I — fdi^sti^ S-dilt^Tl ST^^R^, 

^i^*‘ 1 ^ to- 

^ i^R^n ^-3r^^- 

5n^f^, sn^T^ra^ra i m \ '' V' ^ 
HlTRS?m4^ %FR5??tin ’iM' 
q^j f^lfq ^ 

I ^ra II 11 ( ) II 

D, C — Mand%kcc — The a-murtct ( objects like ) alds'a and 
JMa are welknown as mskrzya Then, how did you apprehend 
a formless object like muLtatma to be sa-h lya ? Since it is 
a-niutra like cilas'a, it should also be mshiya like alas'a 

Bhagavan — What ci-mwta object have you seen to be 
sacetana in this world, in order to accept mnktatma as sacetana ? 
Just as alas'a is acetana on account of its ammtatva, the 
rMiktatma should also be aceiana as a rule But it is not so 
For, although atma resembles alas'a m respect of a-murtatva, 
it possesses a distinct characteristic of ceiand, within which Iriyd 
IS also included So, sa-kj tyaiva or activeness becomes a distinct 
peculiarity of 7nw^:fatwd There is no doubt about it 1129711^1845') 

Or, leaving that distinction of multa and a-viulta aside, 
it could also be argued that — 

K.attaittanao va sakkino’yam mao kulalo wa i 
Dehapphandanao va paccakkham jantapunso wa n298ii (1846) 

^ II 11 ( ) 
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D (7— Ifon^tia —^Whore do the Muita eoulB reetde { 
^AajwrtiTv— They reeide at the end of the three worlda 
0 5awnyo / 

ifonjitla.— How do j(nu move to eoch a long djitanw 
eren If they are nnaooontponied by Karmaa t All scrtfl of 
morementa of o^fro depend npon Kartna and hence how will 
exteneiTe moTementa each oa moring In the aky etc. b* 
poBSiUe at all { 

Bhagawtn : — 0 Bleated J juat aa aonJ attaint bp 

nnpreoedented aohirement when ilarma ia deatroyed u the 
aame way the aool prooeods with the aame morement and 
during the aame penod ( of time X 

Moreorer jnat aa gourd fruit of a oaator plaol fire amoke 
arrow wafted from a bow eto. make moTementt by meant of 
prenooa impellatioDt in the aame way a mtiiiratoui it alBo 
able to make oiorement by meana of prenoot Impelladont 
eto. I 306 ( 1844 ) Q 

ft I gft n ftuvfl ? I 

31? ^ ^ ftR<jr ll'^^V9ll(tC«'<) 

Khn aakklriyamarthram Mandlya I bhavi ceyanam cn HmarDvnin ? 
Jaha ae visesadhammo ceyannam faha mayfl fciriyi b297b ( 1845 ) 

[ ft Jiftrs I 5ft ^ T ftwj?t I 

w wr urn ftw ii ii ( ) 

Kim taMymmarflpau Malika I bhon oetananj oa kimarflpam f 
Tatbt taaym riiefadbarmaeepihioyam tatha matt kriyl 17071(1640) 

7>a«J— 297 \Vhai fa movable (when It fa fonnteas ) ? 
And, O Mandlka what fa living ( when It fa fonnlesa ) ? Like 
consdousncM, mcr-'cment fa nbo the dfatloctlvo chamcterfatlc 
of SouL ( 1845 ) 
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5r%^U, ^ 

^ ?n?T ^ |S, Hf^- 

STTOR!^ 1 I f^- 

^ i^I^t %5^S¥5qitT^^ ?-3r^|- 

it^t 4 sri^^f^ra i ** h 

^niRs^^sfq ’to- 

f^fq 5R 

ll ^^V9 11 ( ) 11 

D, G — Mandela — The a-nmta ( objects like ) alds'a and 
lala are -welknown as mskrtya Then, how did you apprehend 
a formless object like muktatmd to be sa-knya ^ Since it is 
a-wHtra like akds'a, it should also be nishtya like alds'a 

Bhagavdn — hat ci-Tntli ta object have you seen to be 
sacetana in this world, in order to accept rmiktdtmd as sacetana f 
Just as alds'a is acetana on account of its amwtatva^ the 
muktdtmd should also be a-cetana as a rule But it is not so 
Bor, although dtmd resembles alds'a in respect of a-murtatva^ 
it possesses a distinct characteristic of cetand, within which Inyd 
IS also included So, sor-k) lyatva or activeness becomes a distinct 
peculiarity of muktdtmd There is no doubt about it 11297(1^1845) 

Or, leaving that distinction of multa and a-multa aside, 
it could also be argued that — 

^ ^Tt^31TS4 Hsft f I 

5ragft^ W U WC II (?«8^) 

K.attaitlanao va sakkirio’yam mao kulalo wa i 
Dehapphandanao va paccakkham jatitapunso vva n298u (1846) 

m II 11 ( ) 
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Ktfrtndjtrato ta s&knTo’Tcizn mktajf kuU2a m I 
Bebaapandanato t* pratyak aam yantraporufla if a (I S98 B (18i5) ] 

Trans — 298 Like a potter ft is belfered as actfre on 
account of Ha being an agent etc or ( H Is active ) htc a 
mechanical pereon on account of the directly penrptlbte 
movement of ( Hs ) body (1846) 


fi^ I smi, »nwi iwja 

<?T II n ( ) ii 


D G— Tba Sool ooold be taken u tairtyQ oa a potter 
□ aoooont of ita iarfnttKi and hfioitrUw, Or ft is uir^N* like 
& y<mtrc~-puru9a on aoeoimt of the praiyalvi morements of 
ita body B S98 l ( 1846 )] 


^ f% ol fir 5nf%fi>T i 

«r wf ^ eimi II W II 

:? ft 7 ii^ooii(l<sa':) 

DehapphandanaheO hojja peyaHo tti so vl nflldrie | 

HojJftdlJtho va mal tadartfvaMe nano samflnam r 299 r (1847) 

RTIvittamml sa deho vacco tapphandane puno heO J 
PahUyayapQripphandanamaceyeifjbiara na vi ya juttom 1 300 b 

?T ^ II 11 ( ftflW ) 

?r 5^ifa^ I 

5^ If ^ 0 ° If ( ) 

DetnapandamihetDr bhoret pwralnn »U so pi nakrijro | 

BUfedadnHo ▼* nMtiatadrtrfpetro nanu tzmitinm b29Pi (ia47J 
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Eupitve sa deho vacyastatspandano punar hotuh I 
Pratiniyatapanspandananincetananuru nfipi yuktani ||300ll(l848) ] 

Trans —299-300 It may be ( your opinion ) that the 
effort { on the part of Soul ) may be the cause of bodily 
movements ( But ) even that is not ( possible ) in case of 
motionless { Soul ) Or, ( it may be believed that ) the hetu 
is invisible and resembles it in formlessness ( If it is said 
that ) by reason of form it is called deJia, there should certainly 
be ( some ) reason behind ( its ) movement But the regular 
movement of lifeless ( objects ) is not justified ( 1847-1848) 

3igt i 

IgRra I \ 

%g[ i 

I \ mm** ^sn 

^ I ^ f% iji:, ^ ? I w 

^ I 3r«r- 

^ =qR?:, gwR 

1 m qR^?s[: ^ 

1 JiRRtr. 

hRj^stttRR II II 

( ) II 


^ Ma,Tid%ka —The hetu for movements of a body is the 
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KirrtrBdjtTftto ta saknyo'yam omtal} ImJala ^ I 
DohMpandanato rt pratyakaam yantrapaniM ire i 298 D ( 1846 )] 

Trans — 298 Like a potfer H is believed ns active chi 
account of Hs being an agent etc or ( It b active ) Hke a 
mechanical person on account of the directly perceptible 
movement of ( its ) body (1846) 

fiw-jnro, HfWtswiJn, i 

«?iT " I anm, *nr?n Tma 

1? II ^'KC II ( ) II 

D 0 — ‘The Soul ooald be taken os ctxb*^o os * potter 
D aoeoont of rts hirtrdfn ond bAobrUeo. Or it u Mbnjw like 
a ynntTQ-fivTusa on aoooont of the prtUyaha moveownU of 
ita body I see I ( 1846 )] 


^■^<11 ^ fit wt ft snftiftflj I 

T erfFi II W II 

W ^ d P h^u) gofl la; I 


^ ft JT gg iiS'>oii(i'sa«) 


DehapphandanabeO ho|[a payatto ttl so vi nakfria I 
Hojfadittho va mal tadartivolte nanu samlnam l 299 o ( 1847 ) 


i^IIviftamml sa debo vacco tapphandane ptmo heil ( 
Paintyayaparipphandanamaceyimflnani na vl ya futtom i 300 fl 


^ II II ( ) 


H ^ s=if5i I 

^ S«^ii I'” II < ?<£«« ) 


D«haap«nd*ii^otur biurst iti «£■ pi ntkrl^ ( 

BhBTwWrwt" ’* implliid«rflp«‘™ “* 0 " “nUMm UStn (IU7) 
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Rupitve sa dcho vucyastatspandanc punar hctuh I 
Pratinij^ataparispandanamacetanfinfim n&pi yuktam U300ll(l848) ] 

7;.^_299-300 It may be ( your opinion ) that the 
eifort ( on the part of Soul ) may be the cause of bodily 
movements ( But ) even that is not ( possible ) in case of 
motionless { Soul ) Or, ( it may be believed that ) the hetit 
is invisible and resembles it in formlessness ( If it is said 
that ) by reason of form it is called delia^ there should certainly 
be { some ) reason behind ( its ) movement But the regular 
movement of lifeless ( objects ) is not justified ( 1847-1848) 

-a 3 TW, 

^s?qT IsRra ? 1 3l?^|g 

sn^tnf^ ^^5- 

^ I ^ ^TSUf^: f% 31^ ^ ? I 

^ ? I m- 

^IPTlfq 

1 ^ I 3i%^RiRT^^5rfgRiqcr- 

^¥[TR^^T3'iq%?, ** m 1^- 

I 3rTRq JfRrf^q- 

ii ii 

( ) II 


D. C Mai}d%la — The Jietu for movements of a body is the 
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effort ( on the part ) of Soul and not the inyo. It ii there- 
fore not proper to take alma to be tainya 

BAaffavd}i.—lf the otmd la ftifinya, the effort oannot 
exiet into it and hence it la andoubtedly salnya. What other 
Artu la to be nndentood in mooepnng the a^invrta effort aa a 
Aetu for bodUy moreioeaCa t If it la said that witboat the 
apcifa of another Aeta this effiirt itaelf beoonKB the Aete id 
the deha-tpaiida the Son) wiU aleo be called the hctH of thete 
bodily morementB What ta the nae of interrening profotM 
in Buoh a cate t 

ifondtiba:— There la tome unalble hetu in the moTementa 
f delia bat atma beiog rttfb-iya cannot act oa in those 
I rements 

Bha^x€n —la that mntiblo ( ketn ) rmtrta or o-inarto t 
If a~murta vby not take alma ta Aeiv lo the deAo yiorupawfa 
nooe It It aleo <t-m%hUxf And if that n-druta is mKTta it it 
nothing bat kaymana sortm. Noir if that hormaaa tarira is 
nted 08 the Artu of boMya $attra there mast be some other 
Aetu for the pantpandana of the abore-oientioned karvxana sarira 
This ID turn irUi hare a third A«tv for its parujxtnda and 
that a fourth one and eo on ontU ultimately thore is complete 
disorder Again if it la argued at this stage that the ruorement 
of an adx^fpi Larmarta acw tra is ceased by no other het* than 
its oim stohAotxi so that there may not be any sort of 
OHOTCutAo then pantpanda of 6dAy<J ♦ortro# will also be caused 
by nohAavo so that there may not be any aenae m asaoming 
the adnaa karmoTia Aorfm. 

Maiftfiia : — I dont mind if the jWTnspando u taken to hare 
been caused by mi&AatKi 

Bh<ig<tpan — But it is not reasonable to boliere like tnot, 
Xbe definite typo of tho partspanda hke this is narer poesible 
in case of aodana otjeots beoauae that which la IndipendoDt 
Of any other hclu is either oreriaatlng or abaolacdy transitory 
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The only alternative to accept, therefore, is that dtnid which is 
distinguished by larma is the hclu of deliaparispanda and 
hence sab %ya also. |i 299-300 || ( 1847-1848 ) ] 

Hou kiriya bhavatthassa kammarahiyassa kimnimitta sa ? i 
Nanu iaggaiparinama jaha siddhattam taha sa vi iiSOlu (1849) 

^ ^ II II 

Bhavatu kriya bhavasthasya karmarahitasya kimnimittta S5 ^ 
Nanu tadgatiparmamad yatha siddhatvam tathS sapi ii3 0 111 (1849) ] 

Trans — 301 Alnghtl “ How is the action of the inundane 
( Soul ) separated from Karma to be accounted for ? ’’ “ Cer- 
tainly from their pannama Just as perfection is attributed 
to it, in the same way, activity is also attnbuted to it ” (1 849) 

H Tlf , I 

^ U^oRII(^cHo) 

Kim siddhalayaparao na gai, dhammatthikayavirahao i 
So gaiuvagghakaro logammi jamatthi naloe ii 302 ii ( 1850 ) 

^ II II ( ) 

Kim siddhalayaparato na gatih, dharmastikayavirahat i 
Sa gatyupagrahakaro loke yadasti n&loke 11 302 I1 ( 1850 ) ] 

Trans — 302 Why not the movement (of Soul) (to 
extend ) beyond Siddhalaya ? Because, of the absence of the 
predicament of dharnidstikaya That being the impeller of motion 
resides in this world, and not m the spiritual world ( 1850 ) 

45 
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effort ( on the part ) of Sool and not tho inya. It jb them- 
fore not proper to tako ot/jw to bo tttinya 

If the airnU is ntfinyo, the effort oaoDot 
exUt into It and hence U ]B uodoubtodl^ toinjrn. What other 
ketu It to be nndoratood in aooeptmg tho (v-mnrta oQbrt at * 
heiu for bodily moremonta ! If it is said that withoat tho 
apei»a of another hetu tbit etlbrt itself beocmoB the Art* la 
the dtha-ipanda tho Bool inll also be oallod tho Artu of these 
bodily moremonta What la tho nao of ioterroning prayatM 
m Buoh a eaae I 

ifandtAcR—There is some innalble Artti m the marementa 
f deAia bat atma being ii%fknya cannot act as heiu In those 
I vementa 

lihngav^ — Ii that mrisiblo ( Art* ) wwrto or a-mvria f 
If a-TTKiito vhy not take otma as Art* in the dtJut jxtrt^ionda 
sinoe It IB also And if that o-Wrtrta Ib wmrta it Is 

nothing bat Lamnna pxrUa Wow if that Aonruina aoHro i* 
mod as the Artu of baJiya sarfta there most be some other 
Artti for the parntpandand of the abore-mentJODed iormopa $arira 
Thu in turn will bare a third Artu for its poT-upanda and 
that a fourth one and so on antJ oldoaately tbore !a complete 
disorder Again if it u orgoed at this stage that tho moTeaient 
of an adtnsfa Ljrmana aorffa is oaosed by no other Art* than 
ita own srobAnm eo that there may not be any sort of 
orunartAa then porurjxmda of bdhya »ortraa wilt alio be caused 
by arabAam so that there moy not be any sense m assaming 
the adnata kOrmana Aewinx 

I dont mind if tho poTttpanda is taken to hare 

boon oaosed by tvabkava. 

BboffOvOn ' — Bat it Is not reasonable to bohere liko that. 
The definite type of tho portaprmda like this is nerer possible 
m case of acelana objeots beoaoso that whlob is indJpendent 
of any other Art* is either ereriastlog or abeolutoly trsnoltory 
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7^05—303 ks gfiaia has a-ghata ( as its opposite ) 
loka also has its opposite, because of its etymological distinction. 
The view that it is nothing but gliaia etc , is ( also ) not 
( acceptible ) { For ), by means of negation ( something ) of 

its own kind ( is understood ) { 1851 ) 

1 m ^ ^#s- 

1 1 'ri^H^ioTr 

iT^^, ^f^j, 

1 ‘^ 1 — 

^ n w ( ) 

D C — From the point of view of etymology, just as 
ghata has its opposite ( word ) a-ghata^ loka must also have 
its opposite word a-loka It is not justifioeable to assume that 
a-lola IS also the opposite of ghata, pata etc By means of 
msedha something of its own kind is understood Just as by 
the word a-pand%ta a living person having no scholarship is 
meant but not the inanimate objects like ghata and pata, so 
here also, by the msedha of loka^ nothing but a-loka should be 
understood And it has also been said that, 

Nanyuktamiva ynktam va yaddhi karyam vidhiyate | 
Tuyladhikarane’ nyasminlloke’pyarthagatis tatha 



S5i 


Jiiubhftdr* Qa^i i ( The nxth 


r ftftft TO !W§i ! I 


wfftgTOftrp^ I sat ! 

TOia^ aHfftaroi wtfta, l m )pOTf^ 
H^aisHHiPiii fffinisft a?3 gww a^f afti; 

ftaroiai^ 1 1 att #fiat gjtcsnt ^ al^aTOtwt 


a^TOw^iO a >^a aatRaw4l aroi, aawwre)%s>naT^ 
«a «TO^ TOTts^tteft awRJtaf nfti !iaa^ '>^li(?<iH°) 


D Q — MandiXa — If rmJdcUma were MinytJ Ijy nrtae of 
ita tDOTement whj aboold It not more beyood Svidkcdaya ^ 

Bhagaean •—It oaonot moTo beyond StddJiaiaya became 
1/ nnuitidutyo or the predioan>ont of moDon do«« not oxirt 
the a-iola 


Mandiia — Wb*t of that I BTen if dJiarmastUayo doei 
not oxiat m the oicLa tnulAxmo out aoooed to It without 
dMarma3t*lay<x. 

Bkagacdn — Tbst is not possible 0 MandHa It U the 
predKmment of motion thmt impels mvitaina to uiore Hence 
if dharmattiLaya does not exist in the aJcia onilkitma is 
anable to more towards it 0 302 ( 16B0 ) 


^ 3ftrei ^ i 

Logassa tthi vlvakkho suddhatlanao gfaadassa a-gha^ wa I 
Sa ghadai caya mal na nfaehio tadarairOvo b 303 I ( 1851 ) 

[ wtiRiifta ftroi MTOiMd la I 

a aaifa^ aft=f aagw n n ( IdHt ) 

Lokaajlsti npakewh imddhatTato ghatasysghafra ira [ 

S» ghatadiTora matir na nisedhat t»daniirQ|^ i 303 | ( 1851 )] 



Granndhnrnvfidfx 
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Vftda ] 


?fg l \k ^OT^THTt 

^ inj ^if^- 

'Tfkgw ^RT ^ 5rTli^vn%^ ^^W4RT^ir^- 

^sf^ ^ ^'u ^mk ^ i 

^^n^T^?Tc^^S3qJlft-q?ira[f^5q?r^r^ ^f^ra ll^o»-^oMI 

( ) II 

JD Q — When the ewstonce of ti-lola is accepted, the 
existence of the predicaments of motion and rest are also 
accepted to exist. Otherwise, ULasfa being common everywhere 
lola and a-loka will not be distinguished from each other. 
Thus, wherever the predicaments of dlimma and a-dhai'ma 
exist there is lola, and the rest is called a-lola If there 
were no distinction between lola and a-lola by means of 
dharma and a-dhai ma, 'pratxgUdta of various jtiicis and 
pudgalas in this world, will not be possible Consequently, 
there will be no scope for gatt and avasthdna to lead them 
to a-loka Jxvas and pudgalas will then become ananta, 
there will be nothing like mutual relation between them, and 
the attributes of handha and moksa will also be no longer 
existing between them || 304-305 II ( 1852-1853 ) ] 

?T T|| TOTt I 

Niranuggahattanao na gai parao jaladiva ]hasassa i 
Jo gamananuggahiya so dhammo logapanmano ii 306 II (1854) 

^ ^ ^q;qn:m'iT: II ii ( ) 
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Bo, a-loht ftlone la tha vtpoiaa of hki 0 303 I ( 1851 ) 

^?FI|R gi ^ 5^ ? It^oSII 

II ^oH II ( ) 

Tamha dhammadhammft loyaparicdjejakflriDo juttfl I 
IharigSse iuUe Jogohgo tH ko bbeo ? o 304 li { J852 ) 
Logavibhfigabhflve pad^hayibhflvao navatthflo t 
SamvavahflrflbKflvo sarnbandhflbbivao hojja i 305 ll ( 1853 ) 

[ win 3^ I 

W|it l ftMHII» IT% nft qra mMg tS Hf lTOI I 

^lrqr»iTi ^ jrt?, ii ii ( 1<£H? ) 

TasQMul dharm&- dbartnau lokApanoobadA kannau ytiktau i 
lt«nth&k&&« loko loka \U ko bhod^h t | 8M i ( 180S ) ] 

LolaribbAgtbhAre pratigbcUbbATAto oATutbiiUh | 
B*mTymTa>nr# r*hhA Tftb umbaodblbbArstx) bbaret DS0£D(185d)3 

Tra/a -304-305 Thus ( precUcaments of ) roolkm aod rest 
are employed as the causes of destruction of toka. Otherwise, 
wbea the sky is commoo ( erery^'bere ) how are hka aod 
a-bka, ( to be } dtstlngolshed? In absence of the drvbkms 
of bka there will bo no reaction and hence no (scope tor) 
stability so also there will be scope for mutual relation aS 
there wfll bo no connectioa ( between them ( 1852-1853 ) 


HHipit eft " 3t«i ” " »ni ” eft 
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^ 1 '' ft >TiT^-svm?¥irf 

5T FTT^, ^^RVfUTmi^sf^fe rnr ^- 

^?mn^^^55q?ift-qqRif^5q^fr^ 71^%% ii^o«-^omi 

( ) 11 


i) (7— When the owstence of a-lola is accepted, the 
existence of the predicaments of motion and rest are also 
accepted to exist. Otherwise, aia^a being common everywhere 
loka and a-loLa will not be distinguished from each other. 
Thus, wherever the predicaments of dhatma and ci-dharma 
exist there is lola, and the rest is called a-loka If there 
were no distinction between loka and a-loka by means of 
dharma and a-dhaima, piattghata of various jivas and 
pudgalas in this world, will not be possible Consequently, 
there will he no scope for gat% and avasthana to lead them 
to a-loka Jtvas and pudgalas will then become ananta, 
there will be nothing like mutual relation between them, and 
the attributes of handha and moksa will also be no longer 
existing between them || 304-305 II ( 1852-1853 ) ] 

Niranuggahattanao na gai parao jaladiva jhasassa i 
Jo gamananuggahiya so dhammo logaparimano ii 306 || (1854) 

[ ^ q# i 

^ H qqf ^qjqRqMi 11 II ( ) 
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NjriD 0 grabfltT*d no gatrh pvsto j^ltdiro jbosaajo J 
Yo ganiontnugrthlU an dbarnra loko-panmipah li306l (1854)] 

Tranz — 306 Just ns lh« acIMty of fbh docs not extend 
beyond water ( thcfr ) movement ofso does not extend beytmd 
(loka) The predicament of dJiarniltsUkSiya which Is favourable to 
(their) movement becomes the only measuring unit of loka. 
{ 1854), 

iKWi<— as jjar TOt iTTPr 

»rft^ 3<nn?wn?tftft i «nm 
swai 5 ii ii ( ) n 

D 0 — ^Just oj fiah caoDot more out of tr»t«r as there 
uill l>e no upoffrUkala of their looTeiueDt eo aJao jtwa iod 
pudgaLit wilt bare no acoeaa to the a Ida u a-lda u not 
faroiumhle to their moremont. It b predieament of dkanflotiibrya 
wbtoh aots as the itpa^rdhaht of the moTements of^tine end 
pvdffaUu that meaanrea the worth of Ida n 806 I ( 1804 ) ] 

HTO ’T etSTOT II ^ovs II (ic'i'O 

AtthI parimEnakArl logaasa pemeyabbaveovassam i 
Nfluam plva neyassakigttbitle ya sovassara ii 307 I ( 1855 ) 

fprflR '<1 II II 

Aati ponmaTjakart loksaya ptaowyabhaTato raiyam | 

JofltiainlTa jnoyaayJlokastitre oe ao raiyam l 907 s ( 18SB ) ] 

Trans— 307 just as y/Hna measures the J/irya slmflariy 

Inthe midst of (tlie exbteoce It (i^ dJiarnSHWajra) 

also act" ondoubtedly as tfie measarmg unrt of hka on accotml 
of its foilteness ( IMS ) 
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3IW, 5Tt^: 5?^^ 

5R^:, ^K^dT ^ 

^1 wnit^m ii ^®V9 ii 

D 0 ■ — Since loka is susceptible to measure, it must have 
some sort ot measuring unit like jndna, which is the measuring 
unit of the jneya The measuring unit of loka is dhai mastikaya 
or the predicament of motion which exists only if loka exists, 
and not otherwise. So, in the midst ot loka, the avasthdna of 
Stddha or mukldlmd must necessarily be accepted 1130711 (1855)] 

wai 3 =5 ^ 313ft jjft I 

fl 3ii%555pgft4 qnn u \ac n ( ) 

Payanam pasattamevam thanao tam ca no jao chatthi 1 
lha kattilakkaneyam katuranatthantaram thanam ii 308 il ( 1856 ) 

[ 'RR 5RTf5%^ ^ 1 

^ II II ( ) 

Patanam prasaktamevam sthanftt tacca no yatah sastht | 
lha kartplaksaneyam karturanarthantaram sthanam ii308||(1856)] 

Trans — 308 “ Falling from ( a fixed ) position is thus 
attnbuted ( to it ) ” It is not so on account of the genitive 
case which is here used in the sense of Nominative Location 
is not different from subject in this case ” ( 1856 ) 

^rfq q^fq 
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NiranograhAtTid na gatih panto jalidira jhaeaByrn | 

7b gamanADOgrahitA ba dhanuo lokt-parimcpah ij306b (iSffi)] 

Trans — 306 Just as the activity of fish does not exlisod 
beyoad water ( their ) movement also does not ejctend bejoad 
(/oka) The predicament of dharmastik^va which is favourable to 
( their ) movement becomes the only measuring unit of loka. 
( 1854 ) 

5frT- 3Rgnl ^ nfti, 

a'nnmmiftft i inm sf^r-sjcsna^ 
a (JIwRhr) Hutfatt l B II II ( \Wi ) II 

jD (7— JuBt aa flih oaooot toore oat of irater a« there 
ill Ite no upa^rdhala of their moremeat to alto jlpor tod 
jnu/yttJi/t will btre no Booeet to the a^loia as a-UJa if z»ot 
favourable to thetr moremont It la predwanieot of dkarvttxtitlaya 
wblob aots a« the upo^^rtlAoJo of tbe morementB of^lrcu aod 
jHuf^raZof that measurea the worth of loia II SDO I ( 18M ) J 

3iR«i vRhi'iI'PiCI i 

rrnn v Htsror ii ii (?<s'i's) 

Atthi porlmftnakflri lognssa pBmeyabhflvnovassam i 
Nfloam plvn nej'assaiogfthtttc yo sovasanra li 307 I ( 1855 ) 

BrRiB ^WIlil^lfkA <1 II II 

Aati panmaijakarl lokasya praowyabJiaTiUn TB+jmiu | 

JidnaiaWa jbeyn-fjalokastitro ta to rMjam B 307 U ( lBfi5 ) ] 

Tront— 307 Just as /mmi measures the simllari) 

In the midst o( (the cstsicncc ol ) o fo*o II (/ c d/mreaiUOra) 
also oetJ undoubicdl) ns ftw mcnsurhig unit ol Ma on nccoonl 
of IIS linlicness ( lb55 ) 
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31^, 55 ;^^ 

IlW^, '^HindT ^ 

^1 feRT^5!TRf?lf^ ST^^ II 11 

J)^ C — Since loia is susceptible to measure, it must have 
some sort ot measuring unit like ^nana, which is the measuring 
unit of the jneya The measuring unit of lola is dha') nidstikaya 
or the predicament of motion which exists only if loku exists, 
and not otherwise. So, in the midst of loka, the avasthdna of 
Sxddlia or muUdtmd must necessarily be accepted 11307 11 (1855) ] 

<1^ sironsfl a ^ ? 5 fi 1 

sim 11 \oc 11 ( ) 

Payanam pasattamevam thanao tarn ca no jao chatthi I 
lha kattilakkaneyam katuranatthantaram thanam 11 308 ll ( 1856 ) 

ii ii ( ) 

Patanaui prasaktamevam sthanat tacca no yatah sastht 1 
lha kartrilaksaiieyam karturanarthantaram sthanam li308ll(1856)] 

Trans — 308 “ Falling from ( a fixed ) position is thus 
attributed (to it ) ” It is not so on account of the genitive 
case which is here used in the sense ot Nominative Location 
IS not different from subject in this case ” ( 1856 ) 

I i ggirq 

qi I ^rfq q|^Tc[rqq^«iH, qj^qrfq qqqqfq 

3m: ^ qm: i ^ vf, qq: 
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AM 

“ I 3m “ firjw " 

eft «ts)} ?— ft-^Rflaft, 3 g am^ge^romf^ft ii 

II ( ?<:He ) II 

D 0 -Mandtia.-^-Sihdna means place of locattoo. So 
when the place of looattoo of a $\ddha being Is accepted ai 
existing the ohanuttenetio of falling from *^h»t place shooM 
also be attnbated to it as lo the tsue of D^vadatia or a fnnt 
falling from the loniont of a moantam or tree as the case 
may be BTerything is bound to fall from the place of rti 
looaticm and ttddha ig no exoepbon to it. 

Bhagoedru — It is not ao The phrase " Stddhasya iiMdnam 
shown that the word ^ Stdd/ia is m the GenitiTe ease osed 
ID the Nommatire sense StddJuuya ftAdnom means, then 
f re the place where SiddAa resides but it U not different 
from SiddKa 0 808 B ( 1688 ) 

Or 

?ig; 3 t ii^otii 

Nahanlccattanao vi fhanavinflsapeyilnani na futlam se 1 
Taba kammflbhflvao punnakkiyflbhflvao vi W n 309 II { 1857 ) 

[ dHlRwHflt ^ 5T 5^ I 

mi 33 fk^pnwft ^ift ii ii ( ) 

NabbonityatTato ra sthananoaiapatanam na yukUm tasya | 
Tatb* kannabharat punab kriyafaharato rgpi b300 ■( 1857 )] 
rra«.— 309 Neither destruction nor Its falling from 
the place of Its locatioo b possible on account ol Its being 
nUya like flAtlstf, as well os, due to the absence of krij^ or 
even for want of Karma. ( 1857 ) 
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f^i ^^^ ^ 1 m 

^rwj ^ ^tzirf^r I 

:nf^, I tosr^-^w-ssqm-N^ir- 

5^T3[^ ft 1 ?TTft^, ) 

fft qg^^ ? Uft II II ( ?<i^\9 ) 11 

D C — Even if stJidna were taken to be distinct from 
siddha it IS not proper to believe that s%ddlia falls from the 
silidna, which itself is destructible Since sthdna is mtya like 
alds'a, It would never meet destruction. In the process of 
falling, Karma is the essential factor. Now, since mvktdtmd is 
free from Karma, the process of falling cannot come into 
existence for want of Karma Moreover, impellation by ones’ 
own efforts, attraction, repulsion and weightiness etc are also 
important causes of — the 'patana hr%yd, but since all of them are 
absent in muktdtmd, the patana of muUdhna from its sthdna 
IS not possible from that view point also || 309 ii ( 1857 ) ■> 

Besides, 

f^^^srr ^ oiq^oT \ 

Niccathanao va vomamampadanam pasajjejja | 

Aha na mayamaneganto thanao’vassa padanam tin 310 || (1858) 

[ qr qgq i 

q qqq^qjl^; q g qfqft 11 II (^<V) 

Nityasthanad va vyomadinam patanam prasajyeta | 

Atha na matamanekantah sthanadavaSyam patanamiti 11310(1858)] 

Trans — 310 Or, if the fall from permanent abode (is 
admitted ) the fall of sky will also be caused And, if that is 
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not admitted, the statement that ‘ Falling from the place of 
location Is Inevitable ” becomes uncertain ( 1858 ) 

qaavM i sju wianfft qaaft^it, sfi 

«wn. ‘qlaiifl'd srea nasqa i siq a Jqf aa^i 
afit "^qiai^qaa^” ii ii ( ) 

D C“Tho it»teni®nt that ©Tcrjthing has to fail from 
ita rthdna ia Belf-<jontr*d»odDg For tha action of fallrng taket 
plaoe from the avasihdM or the abode and not from the «lA< 2 aa. 
If falling from tthdna were beliercd the nUya objeeta lihe dhUo 
will also bare to meet ^uzfona from their nu^a «<Adnaa 

On the other hand if It la not accepted that failing from 
the place of locnOon le inoTitable will be onatiiSnit^ USIOB (160S}] 

qwaft f% irf i 

^wi'Jii^'auiafi ^ H Sit ii (ic'i'O 

Bbavao slddho ttl mat tenfrlmaslddhasaipbbavo futto i 
Knifrnfiittanao padhAmasaifmm va ladajnttam ■ 31 1 || f 1859 ) 

[ qaai fej # swi I 

^iH iRil ^wa i wqqtiflift q aafsa, ii tl? n ( ) 

Bbaratah aiddha id matxateoAdrniauddhBaa^bbaTO yuktah I 
KaJanaditratah pratbamaiartrandTa tadaynktam |811| ( 1869 )] 

Trans . — 31 1 It may be argued that the siddha ( is bom ) 
from the mandans world and hence the production of the first 
siddha is accepdbte; But like the fh’t that h not 

possible on accoant of the eadlessoeas of times. 

^ w *rflwf&r 



Gratiadharavada 


. 363 .• 


Vada ] 


tKT^ ^ fPT^, f^^tsf^ ^n?r5 

^ U 11 ( 11 

D c —Mandila —It has already been proved that all 
multdmas are born of this samsdra. Hence, there ought to exist 
some siddhoj who might be called the first of all the 7n'>ihtdtTti<xs 

Bhagavdn — Your assumption is groundless For like 
bodies, nights, and days, the muUdtma is also dd%mdn, but 
owing to the endlessness of Kdla, it is not possible to know 
as to who was the first siddha )) 311 11 ( 1859 ) ] 

5 t^3Tt tl II (?C^o) 

Panmiyadese’nanta kiha maya muttivirahiyattao 1 
Niyammi va nanai ditthio vega-ruvammi li 312 ii ( 1860 ) 

• [ Trrar i 

^ 11 II ( ) 

Parimitadese’nantah katham mats mtirtivirahitatvat 1 
Nijake va jnanadayo dnstayo vaikarupe || 312 il ( 1860 ) ] 

Trans — 312 ( Then ) how are the numerous ( siddhas ) 
contained in limited space ? ” On account of their formless- 
ness, or like one’s own apprehensions, etc, or like ( numerous ) 
eyes on one form ” ( 1860 ) 

^T-3!rT5-’TRf*ld^5ITr^ 

^ 5lfg5[^%WR?mfd fH^Tdf 

qHR%sfcr 
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not admitted, the statement that Falling from the place of 
location is Inevitable ” becomes uncertain- ( 1858 ) 

'ra’m i sm aR 

H T -iltf I )(«t5r S9;jhit Jtaq., 

aflf ‘‘wna;'wa^” li ??<> ll ( ?•*<: ) 

D O— The atatement th»t crerything has to fall from 
Its ftJt^na 11 aelf— oonCradiotiog For the aotjon of falimg tahei 
place from the cnasthona or the abode and not from the *tAdaa. 
If fallmg from ttiiOna were believed the nUya otpeeta bke 
will alao have to meet patana from their nitya sihdMU 

On the other hand if it U not accepted that falLmg fr«“ 
<1 place of locfthoD IS inentable mil be onotjUlntiihaBSlOl (iSJB)] 


^fnyiuii^sduiiHl ^ ii m (WO 


Bhavao skldho tH mal tenftlmasiddhasainbhavo Jutto i 
KaUnSittanao padhamasarfraro va tada|tit1am ■ 31 1 B ( 1859 ) 


t Wl' f%I MftulHiRlfiJUJ'til I 

MW I H i ftWa i MMUyfllftw II 11? II ( ?<^^ ) 


Bhavatah tiddha Iti matlitenadimaiiddbaaaipbhaTO ynktah I 
Ealanadltvatah prathiui»iarir«imTft tsdaTuktam D9I1D ( 185P)] 

Trans ~3]\ It ma) be orgued that the siddha (Is bom J 
from the mundane world and henco ihc production of the Orsf 
siddha b occeptibie. But IRo the first iarlra that fa not 
possible on account of the endlcasness of limes, 

^ »TfWft oflnfffT, aiClfni/iJl 
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Tava bandhe naokse ea, su ca na k&ryu yatah sphuta eva 1 
Sa— Sarire— tarabhavo nanu yah. sa bandho uioksa iti li314|l^l862)J 

j, ans —3 13-314 Really speaking, you have not understood 
the real meaning oi the sentences of the Vedas such as “ Na 
ha vai sa-sarirasya pnyyd-pnyayorapahaii ete, and hence 
your doubt as regards bandlia and inoksa ( has arisen ) That ^ 
doubt should no longer be entertained For, bandha and 
moksa are nothing but the qualities of having a form and 
formlessness (respectively) ( 1861-1862 ) 

^1^4 '4 I ^ ^ \ ^ g 

ggt ^5 ^ ^ m 

^fT 1 1 ggfffj ^ giir-ss^- 

i ggr «T?r fqguyt 

ig^ g^ ggng ^iR^g^g g^ggt^grrgig gfg- 

?g ^Fg% i g^r^gfg;, igwftgfgggrgi^ ^grg; i 5 ^g 

g g?gtggi%sfq5rfgqf^^^ra l g^ ggggr II 

II li 


D C — You have not grasped the real meaning of the 
Vedapadas such, as — “ Na ha vai sa-svir^rasya pTvyor-^pTiya 
yoi apahat%y “Asariram vd vasantam priyd-prtye na spruy'atah 
And that is why, O Saumya ' you have raised the doubt as 
regards handha and moksa But, this sort of doubt should not 
be entertained by you For, it is clear that handha and tnoksa 
are nothing but the qualities of sa—sariratva and a-s'ariratva 
respectively 

By the words sas'arirasya etc handha which is nothing 
but the santana of the external, as well as, internal anadx 
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mnrllMnww iwt, liliuaiM(a?i ti ^ ! 

’tm II II ( ?<:^o ) II 

D O — Mandika — Tho abode of addSoM ifl liQOted in 
ipaoe How eoald the ctmiberlefle txddluis be fleooiDodeted id h f 

BhxgatOn — Sxddiuu are eocomodated cTen m thiU limited 
•paoe on eoooont of their a-murlcUva juat m a nmuber of 
apprehensions are made upon one olyeot, or jnst as a nomber 
of eyes fall npon one daooer or jost as light of numerous 
lamps IS aocmnolated In one room of limited space the 
o-nurta nddhcu are also contained m their limited 
When the acoamiilation of a nnuiber of maria splendours of 
lamps in a limited space is possible why not the ool/eetioQ 
i a-ofRitria nddkas be not possible in the p-murta spaee T 
U 313 II ( 1860 )] 

51 s: i 

^wiFi gH ?r goiRi til ii^t^ii(I<^t) 

^ ^ *T l|»od| doll I 

Na ha val sa-iarirasya ppfy®- pplyavahalirevamfllDani i 
Veyapi^'flnam ca tmnam na sadatlhaoi munasl to sankfi U 313 U 
Tuba bandbe mokkbaraiiil ya sflya na kaJJH ]ao pbudo ceva i 
Sa-sarire-yarabbflvo oanu fo so bandha nxikkbo tti i314i{l862) 

^ ^ 3 HO? ^*5 II 111 II ( ) 

m r% «i 't =i <nr> ^ ijT I 

5Tg >11 ^ A? II ?t» II Hd\R) 

\« h« m M-dwIr**?* prij»-priT»tor»p»b«tireT«ni*dlii*m I 
V*d»pfld*il*mo»tTBmnm»»d»rthaiomnp*ritmabiafi][*i313n( 1831 ) j 
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Tava bandhe mobse ca, sa ca na kfirya yatah sphuta eva 1 
Sa— ^arjre— tarabh&vo nanu yah sa bandho uioksa iti 1131411^1862)1 

jrans —3 13-314 Really speaking, you have not understood 
the real meaning of the sentences of the Vedas such as Na 
ha vai sa-sanrasya pnyyd-pnyayorapahati ” ete, and hence 
your doubt as regards baiidha and moksa ( has arisen ) That _ 
doubt should no longer be entertained For, bandha and 
moksa are nothing but the qualities of having a form and 
formlessness ( respectively ) ( 1861-1862 ) 

^ ^ gr T, 

^fT ^ 1 ^ ^^r-ss«rr- 

l g??? ir?i fqgqt 

^ I ^Rqgr ii 

D C — You have not grasped the real meaning of the 
Vedapadas such as — “ iYCT ha vat sa-s&rtTosya priya—’pyriya 
yot apahatt,” “Asariram vd vasarUam priyd-priye na spru'atah 
And that is why, 0 Saumya < you have raised the doubt as 
regards handha and moksa But, this sort of doubt should not 
be entertained by you For, it is clear that handha and moksa 
are nothing but the qualities of sa-sarh atva and a-s'artratva 
respectively 

By the words sas'arirasya etc handha which is nothing 
but the santdna of the external, as well as, internal anadt 


Jmabhftdn a 


[_Tho ixith 


» orlro ifl mean^ while means of ** a-t artram rd * eto 
Diojb^ ohane^enxed by the remoml of entire ^arim is laid dovn 

Finally yon hare apprehended sentenoei sooh as 
CT^tmo vibkvma hhdhifaU eto, to aapport the oWAw of 
hand\a-mok»a to the fmndan« aooL Bat that la not ooneet 
Those lentencoa are referring to the free sooL AUr^nHn 
Bueh as It u never bound eto are dnreoted to nothing bat 
the mvttdtmd. 

Thoa the doahta are remored from the mind of Mdndihi, 
I 8ia-8U D ( 1861-1869 )] 

fesrfl4{ ynV'wft fSfoiui 5JT— H<uifttijyjiui I 

Lhlnnamml samsayaxncnf /fecna Jam maraiui vfppaitiukkcnatn i 
So ftatnano peryalo addhu^hlbl sahB khandlya saehim u315d(1863) 

[ M ^ I 

q »nrin ii n (1<wl) 

Ohmne eamioye jmena jara-maropa npraniaktena | 

Sa kramayah prerrajlto rdhacatnrtbalh saba khandikaiataih fSifil 

Trafta — 315 When the doubt v.u removed by the 
TVihankara who ^as entirely free from old age and death, 
that saint accepted the DVtsS along with his foar hundred ond 
fifty followers. ( IS63 ) 

End of the Discussion with the Sixth Oanadhara, 


Chapter VII 

\ ^ 

I 

Discussion with the Seventh Oanadhara 

^ u ii 

3Tm^ q ^Tf-^-TRonTOgioT i 

^ 5Ti%(T[ q ^ ww^w ( \c\'^ ) 

Te pavvaie soum Mono agacchai }inasagasam \ 

Vaccami na vandami vanditta pajjuvasami ii 316 ii ( 1864) 

Abhattrho ya Jinenam jai-jara-marana vippamukkenam 1 
Namena ya gottena ya sawanu sawadarisi nam n 317 ii (1865) 

[ ^ ^ I 

qtqfT% II II ( ) 

^ ^ ^r%r ii n ( ) 

Tan pravrajitan Srutva maurya agaccati jinsakafiam i 
Vrajami vande vanditva paryupase li 316 U ( 1864 ) ] 

Abhasita&ca Jinena jati— jara— maratia vipramuktena i 

Namna ca gotrena ca sarvajnena sarva dar^ma li317n (1865) ] 

Trans 316—317 Having heard that they had renounced 
the world, Maurya, comes before the Tirthankara (He 
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thinks — ) I may gp pa> my homages and worship hira He 
was addressed by hb name and lineage by the TlrihaAkara 
who was free from birth old age and death who was ooinJ- 
sdent and who had cotnplete dariana ( nncUfferentlated 
knowledge, { 1864-1865 ) 

1% * 

^ 3n»T 51 listen 

Kim manne atthi devfl uyihu natthi ttl samsao tujfha i 
Veyapayftna ya attham na yflnas! teslmo attho i 318 i ( 1866 ) 

[ 1% ddlil H 1 

^ 51 5iRrft II II ( ) 

Ivtni mftoyue eaoti dart ntaho na santld MuoJayutars | 

^ edapadamu cfftbam u j&niBl taainiAjaiuuibah uSISd ( 1866)] 
7><z/»— 318 \Vbat are yoa tWnking about ? you entertain 
the doubt as to whether exist or not Bat (ca) 
do not know the real loterpretatJon of Ibe sentences of the 
Vedas Here Is their ( real ) Interpretation ( 1866 ) 

I ffe tiPo (a» 

mft ? I ‘ € ^ 

** ^ apl’n airni^ 

fli ft>3 

tlWT ** 

^ 

^TH^TmfirrfV i 

STTR^-^, JTTHn W, 
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Vada] 


5ITH^ 

Wi I SRnfq I ^ 

5 ^5fIT^f^l5[^f^ I 3RR^ I srfrfJT^^, ^ST^TT 

n \lc 11 ( ) 


J) C — O long-lived Maurya ' your doubt about the 
existence of gods is due to your hearing various sentences 
of Vedas 


The sentences are such as — 

(1) “ Sa esa yajuayudhi yajam&no’njasa svargalokam 
gacohati ” etc. 

(2) “ Apama soniatn amritfi abhuma agaman jyotiravidama 
devan kim nunamasmst tj-inavadaratih kiniu murti- 
mamntamartyasya ’’ etc. 

As well as, 

(3) “ Ko j&nati mayopaman glrvana-nindra-Yama-Varuna 
Kuberadin * ” etc 


According to you, interpretations of these sentences would 
be as follows -— 

(1) This host armed with the weapon of sacrifice reaches 
the region of heaven immediately ( This leads to 
prove the existence of gods ) 

(2) By dnnking soma, they became gods, went to heaven, 
and attained the divine status. These divinities 
will banish maladies and mortality by virtue of their 
amritatava ( These sentences are also used in 
support of the existence of divinites. ) 


Sro Jlnabbadn Oftyfi [ The serfoth 

(8) Who knows the illusive gods like /ndra YtaM 
Varwa and Kvbera eto ? ( Sentences like thu 
would deny the onatenoe of gods on the other side ) 

So your doubt has sprang up from the lentenoes soeh u 
mentioned shore But that is not justifiable se you hare not 
understood their real meaning Hero I oTplsin the real 
interpretation R 318 u ( 1866 ) ] 

Now the author explains Che whole propoaitioQ id deUda 

e Middi i 

!T ?i%in gfrrTDir ii ii ( ) 

goi ^ ?T I 

Tam maanabl oemlya paratant§ dukkhasampeutlft ya I 
Na tarantlhigantum saddbeyfl suwamani vi d 319 D ( 1867) 
Sacchaodayflrino puna devfl dfwappabbflvajutti ya I 
Jam na kayftl rl darisanamuvnnti to samsao tesa l320l (1868) 

H y^M-^iissTFg i^mrnr srft ii W ll 

^ II II ( 

Tram manyase nairayikah pamuntrl du^khasamprayuktaioa | 

Na Aaknurantlba gantum iiaddheyah irbyamana api aSl&i (1867) 
Srscohandacanpah pnoBr-dort diryaprabhaTayuktsica | 

Yanna kadtoidapi dij+inonjopayanb tatah iaipiiiya8tefaij8S0i(1868)] 

frcuts — 31^320 You think that the dcnlxcoa of hell 
( being ) suhscrvtent and miserable arc not able to come Into 
this world. ( So ) ihe> arc to bo trusted f ns cxbling ) oven 
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if ( they are merely ) heard ( to be so ) But the gods, on 
the other hand, are free to move and are invested with the 
celestial splendour also Still, however, they do not come 
into the range of ( our ) sight, and hence, the doubt about 
them ( 1867-1868 ) 

3lfq '^t^T 1 

^ 11 II 

( ) 


D C — 0 Mauiya ' according to you, the inability of the 
iVaroia-heings to come to this world, is due to their being 
subservient to their own sins, as well as, due to their miserable 
condition So, they might be trusted upon as existing merely 
by hearing ( some thing about ) them 

But, the case with gods is different. For, even though 
they possess free movements and celestial splendour, they 
would never like to come within the range of our sight 


So, because they are heard of in the Vedas and Smritis 
etc you have raised this doubt U 319-320 il ( 1867-1868 ) 




1 

r\ r 

1 




Ma kuru samsayam66 suduramanuyaibhinnajaie i 

Pecchasu paccakkham ciya cauwihe devasanghae u321ii (1869) 


II II ( ) 

Ma kuru samSayametan suduramanujadibhmnajatjyan | 
Preksasva pratyaksameva caturvidhan devasanghatan || 321 || 
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Trans.~~ZZ\ Do not entertain doubt Look at Ibe 
four-fokl multltydes of gods before your eyes ( which are 
eitremely different from the human beings ( 1869 ) 

^ »» A ._rs*v 




OT V H imiHan Jreiv hh inHft ii ii 

D 0 — Yon Bhoold not entertain any doubt eboot tb 
existence of gods O Afautyap%Ura / just look at tbeie godi c 
all the four typea-nJ-bAoeonapoii vyaiUara jycttiia an 
WMftitfnita-distingQiahed from the human beings by Tirtuo c 
(their) oeleatiai ornaments and garlands eto coming to thi 
tKmrwatarana to pay their homages to me* U 321 i ( 1869 ) 

39 ft ’i m I 

Purvam pt oa samdeho (utto fa/n joisfl sapaoaitkbajn i 
Ksantj takkayfl vi )fl uvagbflyi-nuggahfl fagao t:322u ( 1870 

[ H J5it i 

Hft s>Wrai-s3Ssi wxai iilHHii (t<wo) 

pQrramapi na lamdebo yalrto yoj jyouskah srapratyutiam i 
Driiymnte tatkrita api eopagbata-nugraba jagatah a322tl(lff70)] 

rrons— 322 The doubt b not iostlfied even before {theh 
oppeamnee ) since luminaries arc self-perceplfble Moreorcr 
injuncs or betfemrents caused by them to the norU arc also 
apprehended. ( IS70) 

5^t, R*5ti]inD< 

Jiwg^ IR *T^TII ^ 
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^ I ^ 

fi% II II ( ) 

D 0 — Even before they appear at this Samavasm ana, 
your doubt about their cMStence is not justified For, luminaries 
like Sun, Moon etc are self-perceptible to you, as well as, to 
the whole world So, it is not appriate to doubt their existence. 

Moreover, anugoaha and upaghdta caused by gods to this 
world are also evident to all Several gods confer their favours 
upon some people by granting their objects of pleasure etc 
while others inflict injuries, like a king, by means of weapons 
etc This shows, for certain, that gods do exist || 322 11 (1870) 

Besides, 

31155^^ gt ^ riwiraort a? ^i^ i 

Alayamettam ca mai puram va tawasino taha vi siddha i 
Je te deva tti maya na ya nilaya niccapansunna ii 323 ii (1871) 

^ ^ ^ ’(FIT 

Alayamatram oa matih puramiva tadvasmastathapi siddhah | 

Ye te deva iti mata na ca nilaya nityapanSunyah 11323(1871) ] 

Trans — 323 The view may be that ( luminanes ) are 
mere abodes Still however, like a city, they, too, have their 
inhabitants, who are accepted as ( none but ) gods For, 
places of residence cannot be vacant for ever ( 1871 ) 
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ft inc «nnis^mra^? ^wif-“ jt ft ” ’nu jt sftHmi 
OTHRT wraft, a? gfJa, na 
Jiraift, ^ g a? ^1 ftgPa, srei ?«( a^rf 1 1 
^atwin-wft TOfta sriOTaiftai aniwifj a ftri^ ^ 


^ftamt ^Nraniftcrea 


__ei, Tm 

m, satft 

HRftaHift, am arMifta i ftrt^^tft 

aaii I wn-ag ^ ft«iPa f i ar^ ft !R#a ^arai 
aft jnft ?(sft arj^ na ^ftfti aag^, ftto ft ^aaw- 

a ^ararftftwn ^ aft i siTO^an-ag “ Jiraanig " 
ra4 fesaaftRiftwaaroft^ifta^ spireft'^ftarog I *(ft 
nnnt-" a a fta^wift ” a ^ fta^-airaai fftairt 
aafta i saafftrtai-^ %ft?raaift aia^ aarft, ipaftaiTO 
saaaift aftn i ftraiftfta t aa aafta a g ffta%a aft^i i 
aft aar aat ar ■a^annaaftaiftft ^ ft^anflft II ?aa ii 
( ?>:«? ) 


X) O — Mauiy<ti — Lammuivt like Boc and Moon mentioned 
by yoo are only tbe abodes and not the gods themaelrea. 
ocmld not bo eidd thoraroro that the lamjoary deities are 
directly perceptible joat as in case of an empty town the 
booses are mere places of residonee for people bot people 
do not Botaally reside into them ao also lominane like moon 
ete aboold be taken as absolately empty bodiee and nothing 
like gods is expected to resido Into them. 


5A<ijrardn.*— It Is not so O Mawya / Sxistenoe of tbe 
place of restdenco prores the existence of Its roildenta also. 
So these laminarles are not more tJUtgn$ but they hare their 
Inbahitanta also hor that whioli la culled on 7/ayu or a house 
Is aleays occupied by its resldenta Like Lonses in a town 
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occupied by persons like Dcvadatla^ those luminaries are also 
undoubtedly occupied by devinities 

Maurya — ^Like Devadatta etc residing m the houses of 
a city, the gods who are the residents of the luminary bodies 
should also bo perceptible 

Bhagavdn — It is not proper to advance such an argument 
Because the places of residence are absolutely different from 
the houses in a city So, their residents viz gods are also 
characteristically different from Devadatta etc. Although they 
are not apprehended by the ind'txyas, their existence is ad- 
mitted without doubt 

Maurya — You cannot assort exclusively that every place 
of residence is always occupied by a resident For, nobody 
would reside in a barren house ( It is forbidden to reside m 
such a house ) From the existence of abode, therefore, you 
cannot infer the existence of the occupant 

Bliagavdn — A residing place is never mnya It must 
have been occupied by some person or the other, either m the 
past or in future or at present In case of luminary places 
of resort, gods like moon etc must have occuplied the places 
at some time m the past, present, or future n 323 |) ( 1871 ) 

K,o ]anai va kimeyam ti hojja mssamsayam vimanaim i 
Rayanamayanabhogamanadiha jaha vijjaharainam li 324 ii ( 1 872) 

11 II ( ) 

Ko ]5n5ti v& kimetaditi bhaved nissamsayam vimanfiai | 
Ratnamayanabhogamanadiha yatba vidyadharadinam li324|i(i872)] 

Trans— 'iZA “Or, who knows what it is?” They are 
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certainly palaces like those of VldyOdharas eta, as they are 
decked with jewels and they fly lo the sky ( 1872 ) 

Sw-’rftiti, itfilt TTW <T^ 

»te, HH i nd i ’nw 

W sfil 

^ a ' HihiRRu T ^d ' j i I snifto-’wnftnif 

II ^>(8 II ( tdW? ) 

D O ^Maurya . — Or who knows what these Imninariea 
like Sun and Moon mentioned by yon are like f One that 
appears as Sun may be a ball of fire and that wbiob appears as 
M mn maybe a transparent ball of water Dr it may be that 
these loimnanee be some snob fangbt balls 8o it is not 
appropriate to beliere that they are the abodes of lominary gwU. 

Bktigavitii. — 8moe they are decked with Jewels and they 
are monng in the eky there is no donbt that they are aetnal 
teovliias like pufpaka etc, attained by ridjrddAnrai by means 
of aostentes eta So take it for certain that thoBO tnmdaos 
are also the residing places of the Tariotu Inmlnary gods, 
n 324 D ( 1872 ) I 
Or 

^ wf Jntpr fr?i gc ^ ^ i 

^ V SK ^ Ry>^«Hi3i) in:i'iii 

Hojja mal mfioTim tahfl vi tnikArino snrft }e le i 

Na )'a mflj-ilivlgard pumm ra nIccovalambhJo o 325 D ( 1873 ) 

[ iRi; nftnR^r stoRjii grr ^ I i 

H mi i ftRtm i jrfinr ii ii ({<^V 
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Bhaved matirruayeyam tathapi tatkarinah sura ye to I 

Na ca mayjdivikarah puramiva nityopalambhat 1) 325 H ( 1873 ) ] 

Tra/zs— 325 It may be argued that this is ( all ) illusion 
But, its creators are gods, and not the perturbations like 
illusion etc on account of their being obtained like a town 
for ever ( 1873 ) 

fro 

l HT^-?i3;5ir^^TR f| H R^'T- 

II IR\ 11 ( ) 

N 

D 0 — You might argue that vimdnas like candra eto 
are not actual alayas, but they are mere illusions created by 
some magician. But the illusionariness of such vimdnas cannot 
be admitted by means of mere words Still, however, if they 
are assumed as mdyika, their creators are not magicians or 
human beings but the gods themselves This is said only 
on the assumption that they are rndyikct vildras But really 
speaking, they are not mdyika as they are ever obtamed like 
towns etc So, these vimdnas are nothing but the abodes of 
luminary gods || 325 ii ( 1873 ) 

Jai narga pavanna pagitthapavaphalabhbino tenam i 
Subdhugapunnaphalabhujo pavajjiyawa sura-gana vi u326li( 1 874) 
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irrnsqn amr ^ il ii ( ) 

Yadl lunk&li prapaniu^ prmkris{Ap«papIi4UbbogiDWtaat t 
SQbahQkspupyaphalabhT^ah pimpAttKTy&h Bar«ga^ ftpi d82€l ] 

Truns — 326 If the deoiicns of hell are admitted as the 
sufferers of the rewards of great sins, gods should be accepted 
'as the eojoyers of the fruits of manv good deeds. ( 1874 ) 


«t9q*KqiqTO«}t|}wwH(( 'nT«> 

w(^4fl«(n3 jmtrt, aft ^ ireftii wtmfira- 

gtw sqft ilftqriTqT! I 

jiftraroftaWfrfirjtftiaT! u i E Ti q ' waJl qft«)Pa, awr, 
trg«n m i R i al^a ii qftiqPa , 

itemt t ^fa I a>?5fEt[, ir teq i q ro gi ri a?«tAaift 
5!%H !i nTftji ftraHurfif It’s 

aqqwR 1 11^25^9 

aaraft gftR Mft9»qn,> 

51^^ SqmPt yAiMH 1 aOTa.s^BTOftnqjra^'nfiTjw^ft^ 

II M ( ?<jo» ) 


D 0 — Bhagan.dn —When you belieTo tb*t A^dmfew ar* 
the lutTcrors of the rovirda of great iloi you sboald alao 
belioTo that goda are the enjoyew of the frulta of exalted 
good deedi and thua tboy are exiating 

M^turya — T^rytuww who are erwaarrely miBerable are 
the aufferert of the reiranl of great aJoa and oxo0M»\re]j happy 
homan beings are enjoyera of the fruJta of exalted good deeds. 
So it ia not neeeatary to aiaome the existence of devtu and 
^araini at all. 
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Bhaga/vdn — Existence of devas and Narakas cannot be 
denied by saying so Enjoyers of the rewards of great puny^s 
and papas are exclusively happy or exclusively miserable, as 
the case may be The manusyas and t%ryancas cannot be called 
exclusively happy and exclusively miserable respectively For, 
even the happiest human beings are susceptible to the affliction 
of diseases, old age, etc while even extremely miserable 
tvryancas, experience the happy touch of cold breeze etc So, 
manusyas and txryancas can never be taken as exclusively 
happy or exclusively miserable beings, while Narakas who 
suffer the consequences of papas, and devas who enjoy the 
fruits of punyas, can he easily admitted respectively as the 
excusively miserable and exclusively happy beings u326ll (1874) 

Now, in reply to the question that “ Why gods do not 
visit this world if at all they are existing * ” the author states — 




Sankantadiwapimma visayapasatta’samattakattavva i 
Anahmamanuyakajja narabhavamasubham na enti sura || 327 n 




Sankrantadivyapremano visayaprasakts asamaptakartavysh i 
Anadhinamanujakarya narabhavamasubham nJlgaochanti surah|l327ii 


Trans— 327 Invested with celestial love and attached to 
the objects of pleasure, with their duties un-finished, and their 
deeds independent of human beings, divinities do not come into 
this inauspicious world ( 1875 ) 
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^ ?(=nft5ntg5reRft, ron 

5^!, I snr, ji^ji 

<IiWrf^ II II ( ?<«>H ) II 

D Q — DiTinitwB do not oomo to thu worid bocanso they 
are inrested with celesbol lore and attaohed to the ranoni 
oljoot^ of pleaeore iike a peraon attaohed to a beandro] wooud 
poiaeiBiQg high qaabbes of extreme beaaty eto Seeondy like 
a great man entroBted with manifold work, these gods bare 
alao to perform manifold dnbea and benoe their dotlea are 
never over Thirdly all their deeds are independent of homan 
beingB So joxt aa a diepaanonate aaoebo never oomea to an 
unholy hoose these gods alao nsnally abetain themselves from 
c ming to the maospKdoas boman world bj they would not 
bland even the omeLl of it o 8S7 II ( 1875 ) 

Bat this doei not mean that they always keep themselves 
away from this worid 
For, 

hNi 1 !r ii^ii<:ii(?cvs^ 

VT flMlyuiwI qr I 

HOIU(<ti«l-SopTr5-*b<'uj|f{| qr II » (t«vs«) 

Nevari jlnaJamnia-dikkbft-kevala-olTvSna maha noogenani I 
Bbattie Somraa I samsayaviccheyatthair va e||ahanba n328a(I876) 
Puwflnuragao vfl samayanlbandhfl tavogunfio vfl i 
Namganapidfl-miggaba-kandnppaifaim vh kei o 329 a ( 1877 ) 

qqqr ^ I ^i diilX^ i J ii ii ( ^£<»^ ) 
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Navarain jinajaniiia-diksa— kevala— nirv&Tiatuahaniyogena i 
Bhakfcya Saumya 1 samSayavicchedartham vaiyurih&hnaya (|328|| 

Purvanursgato va samayanibandhat tapogunad ya | 
Naraganaplda-’nugraha-kandarpadibhirva keoit li 329 \\ (1877) ] 

Trans —-^2^329 Some have to visit this world merely 
by ( way of ) duty, at the occasion of birth, dlksa, acceptance 
of absolute apprehension, or final emancipation of some saint, 
while others ( would come ) by reason of devotion, O Saumya ! 
or in order to remove ( their ) doubts, or on account of 
previous attachment Some { would do so ) following the 
conventional rule, some by virtue of austerities, some to afflict 
the human beings, some to favour them, or some ( would 
come ) out of passion etc ( 1876-1877 ) 

^ i ^ 

qjRiiH;, 3Rnq?i?iq5T^ =q ii ii ( ^^vs^-^^vsis ) 

D O — Various deities visit this world on various purposes 
Some have to attend the occasions of janma, diksa, kevala-jndna 
'py apt% and nirvana of a saint Some like Indi a are drawn to 
this world by means of devotion, some to remove their doubts 
Several others descend upon this world on account of thezr 
previous attachment to relatives like son, friend etc. or by 
following the previous conventions or by virtue of previous 
austerities also, some gods come to the human world for the 
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purpote of afflicting hnman belngB m order to take rerenge 
upon them while othen wcrald be attracted to thia world oct 
of paaeron or In order to test the saintu of thlj worid aleo. 

Thus there are ranona oaiuefl for their riait to this worid 
while othen stated before are the oaniea of their staying 
away from this worid also. | 88S->S29 || ( 1876-1877 ) 


ft ii stt n 


JfllssgrakahanEo kfisal paccakkbfldnrisanflo ya i 
\ iijfi-fnflnto-vayanaslddlo gaha?^trao d 330 a ( 1873 ) 
UkXitthapunnBsamcayephalabhfivflo’bhlhfinasIddhlo i 
Sfiwagnmasiddbtu ya sand dera ttl saddheyam i 331 II ( 1379) 



II II ( Xca£ ) 
<i*tei“*i<J'is'tKitini^rimHRiJi i 
mt<inRil«t ^ ^ ^fa II II ( ) 

Jattsmara^akatbanat kmayaoit pratyakisdai^aoioea | 
Yidyt-mantropay&aanasKldhergTnbaTikartt | 830 U ( 1678 ) 
Utkris^pnyyaaaipQayaphalabhaTadabhidbaDaaiddbeh i 
Sarrigamaaiddhekaa aanti dera iti irsddheyam i S81 I ( 1879 )] 

Trans— 330-331 By fbo slotement of some (who are) 
reminded of ( Ihe former ) exblCDce by moans of direct appre- 
hension, by ( viftno of ) redtfng the chaalings of ( vari^ ) 
lores, by the morement of planeb due to the existence of the 
fruition of the accumulation of h^hly meritorious deeds, by 
( virtue of ) ( their ) names and by ( the help of ) all Sgajtias 
It should be trusted that gods are existing ( 1878-1879 ) 


Vftda ] Granadharavfida < :• 

g5!n, * ^ ^ 

^ qRtq ?i^, ira ^i^Ri’qR ^sfq 
=q f^f^i I i g^n, 

3iFWi5q Rr^qr^ ^ ^r ?ra ii 

II ( u^6-u^% ) 

\ 

D. 0 — ^Existence of gods could be established m various 
ways • — 

(1) On the recollection of former existence, a person 
would relate the story of the great family of gods 
witnessed and believed by him as certain. 

(2) Some persons attain directly the dars'ana of gods by 
virtue of their qualities like austerity etc 

(3) Some people attain the accomplishment of their 
objects by soliciting the favour of gods by means 
of prayers, and obantings of prescnbed mantrai, 

(4) A person in charge of planets is absolutely different 
from the jlvas, because of the h %yds that are found as 
a result of changes in the planets which are never 
to be found in human beings 

(5) Just as we have accepted the existence of Ndrakas 
due to the fruition of great sins, the existence of 
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gods aboold also be admitted od aooount of the 
pkala of the aooomoJatioD of highly mentonooi 
deeds like tapat dona etc 

(6) The eiiatenoe of gods is establiahed by their rery 
name ctj-* deva^ " ( This wili bo explamed Jo the 
foUowliig Terse ) 

(7) All tho a^mas admit the existoQoo of godi. 
0»30-53l ( 1878-1079)1 

The epithet ** doeoA ' la then explained as follows. — 

^ ^ qr i 

3Ti: ^ Tif ^ goT 

^ ^ ?Tgr i 

^ II W II ( ) 

Deni fti satthayHiuIcUim suddhuftanao ghfl{iabhlWhiatrt vn i 
Aha va mal mamiu cdya dcvo guna rlddhl saxnpanno u332|i (1880) 

Tam na Jau tacca slddhe imi)’ir 80 ma)*fl slddhl I 
Taccalth^lha slddhe manavaslhorayfiro wa n 333 | ( 1881 ) 

ami nftitd ? "IT ^ II II ( ?«<:■> ) 

Bawwinl ftn aa^iral iibt ftfti i 
aonii ta^ ftn wmfitWBn p ii ii ( ) 

Ders id iMbrnkmipldJun iuddbatrmio fjhaitbhidblaQndrM t 
AtbsTS matimanDjaoTadeTogapar-ddhliimpanDah | 933 s (1880) 
Tad u jataitmthySribe slddba upacsnto mats slddhlli i 
Tathyirtbashnbo alddbo DiSpaTMirabop4cSni Ira sMSf (1881)) 

Tronic — 332-333 Shnx Ihc cpllhct ** dfm fa clear llVe 
« fthala ” II fa slgniftomt Or It mlglit bo bcllcml that maa 
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himself { when ) accompanied by the prosperity of merits is 
god { But ) that is not ( correct ) ( Because ) the accom- 

plishment ( of the secondary meaning ) by means of usage 
could be brought about ( only ) when the primary meaning is 
established, just as the epithet " smha ” or lion could be attn- 
buted to Manavaka by means of usage only, if the pnmary 
sense of the word “ sinha” is accepted ( 1889-1881 ) 

^ 1 =^1^ 5n3^ I m 

^sfq y: ? ira 1 5Rfe- 

1 3F^=sy-?iy ^ 

^ ^ ii ii 

( ) 

D C — Since the word “ devah ” is void of compound and 
prefixes, and is explained as tatra divyantUt devah ( those 
that shine there, are deities ), it is philologioally siddha, like 
other padas such as ghata etc 

Maurya — The man himself seen before our very eyes is 
God Why to imagine an invisible form for that ? All men 
are not gods But those accompanied by high merits and 
religious prosperity could easily he taken as gods. 

Bhagavdn — That is not correct. Unless and until the 
pnncipal meaning of a word is not accomplished, it could 
never be attributed to any other object by means of upacara 
The epithet of lion could easily be attributed to manavaka 
only if the primary sense of the word smha is accomplished 

Similarly, here also the epithet " devah ” could be attributed 

•19 
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to king eto only if the exiatoDoe of goda ia aooopted, and not 
otherwiao B B8S-388 ( 188C1-1881 ) Q 

Now ID cmao of eziatonoe of goda being denied, the 
Qaeleaaneaa of the ritoa like agnihotra etc. la ahowni — 

sittfi ^ II ^^8 II 

Devfibbfive vlphalam )Qmagglhottfllyflnfl Wriyanaia 1 
Saggiyam Jannflna ya dlnaiphalam ca todojuttam b334| (1882) 

[ \*imi^ fte »r^fii{|!iiRn,Mi fSsumm i 

<1^ n II II ( ) 

r>6T*bh*To Yiphalam yadagnihotridikinam knyapam | 

ArglyBmyajo&QjLmoadaaadiphalAmatadAyTiktazD |8$4T1(188S)] 
Trans — 334 In ( case of ) non-existeoce of gods (award 
of ) heaven laW down ( as a result ) of ( the accomplishment 
of ) the nteA like agmhoira etc. as well as, the fruftton of 
munificence etc. would be ouU and void. ( 1882 ) 


ilei-' sn ' pirw, r 

C l ^i[^fe<i i iii i n “ sriJjTsH- mcnr ” 

'bd'inifta, TRTf^ ^ >1^ OTW 
wRi 4<I,) ^ xmlftl wufliHi w(Ii*ll 

’irai% 4fti “a <ci 'j 

I arei ft I >TOft 

“ «t WRlft XImI'IUK iwift 

gmg;, ^HHiRflHifii'iw^, ft?3 gnwntft ipftrff 
STO'jfiR’frtuftro'E il'i'Mn) 
ipann ft sftirfiHtft.K.ifl'nnurt 

T iw <fe OT^ll M ( ) 

j) 0 There will be one moro difficolty In ooae of denying 

the oxiatenoo of goda Becmoee in that owe the award of 


Ganadharavada 


•: 387 :• 


Vfida ] 


heaven laid down as a result of the rites liko (tgnihotjci etc 
in the sentences such as “ Agnihott am guliuydt svai galJamah 
etc. as well as, the fruition of sacrifices and meritorious deeds 
like dwia etc prescribed in deeds like cldna etc prescribed in 
this world, would become absolutely futile. Thus, in absence 
of svargin-the inhabitant of svarga-hov, is svai ga to exist * 

Hence 0 Maurya ' take it for certain that sentences such 
as “ Sa esa yajndyvdhi ” etc. are laid down to establish the 
existence of gods, while the sentence " JTo jdndti mdyopaman 
gh’vdndmndra-'Yama-Varuna-KuhejdcUn ” etc does not lead 
to deny the existence of gods, but it only means to assert the 
a-n%tyatd of the prosperity of gods and the rest. Otherwise, 
the sentences which establish the existence of gods, as well 
as, the invocation of gods like Indra by means of reciting 
the presonbed mantras^ would be of no avail |) 334 n ( 1882 ) 
Moreover, 

Jama-Soma-Sura-Suraguru-sarajjaini jayai jannehim i 
Mantavahanameva ya Indainam viha sawam n 335 ii ( 1883 ) 

^ II II ( ) 

Yama— Soma— Sura— Suraguru—svftrajyadini jayati yajnaih i 
Mantr&hvanameva cendradlnam vritha sarvam II 335 || ( 1883 )] 

Trans (The statement that) one conquers the 
regions of ( the gods of ) Death, Moon, Sun, and Bnhaspatt 
etc, and the invocation of Indra etc by reciting the prescribed 
mantras would be absolutely null and void ( 1883 ) 



888 s Jlnflbhadro Gopi b [ The ■oreirt 

i ft q«fta^ 

*1? I giT I ^nrft- 

34i4<i(fiM # I 5m, q^Rri a ^-imn i -i 'wVn 

«ft, I » 5 5 ^ i^< ni ni > nnmi53« i ^ - 

“ ^55 1 Vnm ” pjnft I TOHt sf^ ^T^n5t 

5an( " 5tftn ^ ft»ra^ I a?;# 5511™ 

5hj^' II II ( ?«? ) 

D Q - — It bAa been laid down m the Scuirnt that— 

** Uhka soda^x yrabkrxtt h-rstiSKtr yoMdi'nrfi Yama-S<mv^ 
<Svryo-iSitra^i(rH--eocIrtzjydm jOifct* eto. SenteDoei like tlui 
lead to prore the exUtOQOe of goda. Biit they voold prore 
themaelrofi good-for-notbiDg if the enetenoe of godi la denied. 
SitnUaH/, the inroeatioQ of gods JQsh ab Indnx ete. I7 

I 1111 of mcmtroi whMb udieate the enitenee of goda voold 
ai'^ l>eL-oine fnCfle if there were d^tabftava The Bentenoes of 
the Veil a eitahlieh the ensteDoe of goda in one way or the other 

II S85 a ( 1688 ). 

The doobt of ifauryajiutra le thoa remored by tho preoeptor 

^ eiTofI <59^351 Il^^^ll(tc<:8) 

Chlnnarami sflmsnynmml JInena jara-maranarlppamukkenam i 
So aamajio pawaw addhutthetUni saha khandiTasachiin n336i 

[ fWl #9^ gr5r -M< 9 fta B 4-f 1 
9 95m Mu f WI s j ^ g lfi sPwraft! II II (Uiv) 
Oblnne euoiaye JmeD« jara^majttyAnpremQkteDft 1 
Be inma^eh paarnpto rdbe eeCorthajh lahji khandikaletuh II86I 
Trans.— Z36 When tho doubt was removed by the Tirtbwt 
kora who was entirely freofrom old age and death, that ealnt 
ncceptod dlbfS along with hb three hundred and fifty pupDts. (1884) 
End of the DItcuiiIon with the Seventh Oapadharm 
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Discussion with the Eighth Qanadhara 

^ I 

^ M^^Term u ii 

Te pawaie soum Akampio agacchi Jinasag^am | 

Vaccami na vandami vanditta pajjuvasami ii 337 II ( 1885 ) 

5F5nf^f ^ 11 11 ( ) 

Tan pravrajitan ^rutva’kampita agaochati JmasakaSam i 
Vrajaim vande vanditta paryupase \\ 337 li ( 1885 ) ] 

Trans — 337 Having heard that they { i e Mauryputra 
and others ) had renounced the world, Akampita comes before 
the Tirthankara ( He thinks — ) 1 may go, pay my homage 
and worship him ( 1885 ) 

sTOft ^ firW 1 

^ ^ m \\\\c 11 {%cc^) 

Abhattho ya Jinenam ]ai-]ara-marana vippamukkenam i 
Namena ya gottena ya sawannu savvadarisi nam ii338ll (1886) 

^ ^ II H ( ^c<:q ) 


888 *• Jtptbhadra Gt^iTB [ The Bereotb 

I >If ^'T ft 

I w-^i, S7 I 5Ptft- 

|ft I 5«rT) »P^feCI^t5nWHR ^-(iRdW >5^ 

<it, ^?>nn ^ ^nOn f 

“ I tnm " iHift iswt 3f^ 

wm " eftg ^ " fft l ftnft 4j 1 %^ q qjRm 

^1 II II ( ) 

D 0 - — It has been laid down m the Saatrat that — 

" JItika ^odoiix prohhrxi* IroftiJAir yoiAd/rurt TamaSotnO^ 
iSury<i-5wra^vrv-#e(trti^yant ja^ata * etc. Senteneei hke this 
load to prore the enatenoo of godi. Bat they woold prore 
tbomaelfei good-for-nothing if the exiitoDoe of god* 1* denied. 

SimiiaHy, the loTooetioti of god* Boeh a* Jmfro etc. by 
II dDS of nuxntrat whiob fndioate the esstenee of god* would 
ala I'eoome fatiJe if thore were deeatikmo The sentenees of 
the Vfd^tt eitabliah the enateooe of god* in one way or the other 
II 885 fl ( 1888 y 

The doubt of l/buryopttfro i* tho* remored by the prooeptor 

feHp4i ^iHMwfl 5n:-«<uil^ujy^ i 

wt eunfl ^ IIWIl(?'^'=9) 

Chmnaniail samaflyonimJ JIneaa Jara-marnnavippaniukkenain i 
So aamano paFVRio oddhaHhehlni aaha khaadlynsaebirn fl336* 

[ sro-q^qiftsB^ i ^ 

<mi ei ii ii (^d^e) 

Obinne samiaye JInena jara-znamyanpramDktena i 
8a irama^ah paamijito rdba oatojibaib laba khaodikointaih |896i 

Trans ~ZZ() ^Vhca the doubt was removed by the TlrihaA- 
kora who was entlrelj free from old oge, end death that aalnt 
accepted dVe^ along with his throe hundred and fift> pupils. (18S4) 

End of the Dltcusaion with the Seventh Oa^iadbara 
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Chapter YIII 

— — 

Discussion with the Eighth Qanadhara 

^ 3n»F53? fjtuigura I 

01 II II 

Te pawaie sQum Akampio agacchi Jinasagasam | 

Vaccami na vandami vanditta pajjuvasaiiii ii 337 I) ( 1885 ) 

^ II II ( ) 

T&n pravrajitan Srutva’kampita agaoohati Jinasaka^am i 
Vrajami vande vanditta paryupase 11 337 II ( 1885 ) ] 

Trans — 337 Having heard that they {i e MaurypiUra 
and others ) had renounced the world, Akampita comes before 
the Tirthankara ( He thinks — ) 1 may go, pay my homage 
and worship him ( 1885 ) 

simfi ^ 151^ STIf-sro-Ttloi fi cq g^ u i I 

^ Dt II II 

Abhattho ya Jinenam jai-jara-marana vippamukkenam i 
Namena ya gottena ya sawannu savvadarisi nam n338|| (1886) 

[ siPflTfqg^ 1 

^n?n ^ #niT ^ ii \\ ( ) 


890 JinabhadiB [ The eighth 

Ahh«it»fc* Jinena jiU-jai*-m*rapflTipminnktena i 

Namn* o* gotrepa ot samgAona sarradarfma || 838 d ( 1888 )] 

Trtuts — 338 He was then address^ by his name and 
lineage by the T^rthankarOf who was entirely free from birth, 
old age, and death, who was omnlsdent and who had cotnplda 
dariana ( undifferentiated knowledge 1. ( 1886 ) 

The Tlrihwikara, then says — 

ft ^7^ arftf ft TOsft i 

mnft mift nmn 0'^^) 

Khn manne neralyfl atthl natthl tll sarpsao tujjbani I 
VeyapayEna ya ettham na yflnasi testeo ottbo d 339 II ( 1887 ) 

[ ffe ♦iwti yPd •? I 

^ ^ VRtf% ii W ii ( ) 

Kim macyase camyikAh santi as santlti saminyQ start [ 
Vedapadsnam eirtham do ^Ui teaamajnnmrths^ |S89 b(18&7)] 

Tra/if-— 339 What are you thinking about ? You enter 
tain the doubt as to whether the deniicns of hell exist or not 
( But ) you have not understood the real meaning ol the 
sentences of Vedas Here b their ( real ) bitcrpretatlon. (1887) 

^ ^ I I ^ ^ w 

>Pt <, TOft-" ^ ’n 

tlimwift" 7Fnft-<^q qURt :iTOt wpnt qs 

qp p iift JTRwoisftqT^wft, “ ^ t ? &w wrwi 

5 HHH,imqqlaqiy sT ft I 

s ’- JSH ^ ^ fliiiRt, q^ q^tqnrt qqquwh^ 

II q?". II ( teca ) 

D C What aro ypu thtnklog abnut f your douU about 

the MbteD«» of mimla# b Uied ujv.n your hearing the 
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vanous Vcda-i^adas having contradictory senses The Veda- 
pad as are as follows — 

(1) “ NdraJco vai csa jdyale yah dudrdnnama^'ndtt ” etc 

(2) “ Na ha va% prciya ndiakdh santi ” etc. 

According to you, the interpretation of these sentences 
IB this — 

(1) “ A hidlnnana who eats the food of s'wd? as becomes 
a ndtaka^’ (This proves the existence of hellish 
denizens ) 

(2) “ In fact, there is nothing like ndralas in the 
next world ” 


This refutes the existence of ndiakas But you have 
not grasped the real import of those Veda-padas Ii339ii(1887) 

Here I give their full significance — 





II II (?<«<) 


% 3^1 ftl ft^ % ift W I 



? IR«ni (^CCl) 


Tam mannasi paccakkha deva candadao tahanne vi i 
Vi]ia-manlovayanaphalaisiddMe gammanti u 340 ii ( 1888 ) 

Je puna suimettaphala neraiya tti kiha te gaheyavva i 
Sakkhamanumanao va’nuvalambha bhinna]aiya? u 341 \\ (1889) 

II 11 ( ) 

t n n 
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Jmtbhftdrm Qm^ s 

Ttwd manyaae pretyekpi deTftAcandridayaat»tfaAnye pi I 
Vidyi-roantropftyiMphilidiaMJdher gamyante o WO 0 ( 1838 ) 
Ye panah fantmutraphal* natmyikA itx kathani tc gr»b!taTyt?i| 
Sakflidanoinantto Ta’nnpaUmbhJd bhmni^tlyih ! iiWlI (1869)] 

Trans, — 340-S41 You believe that deities like moon etc, 
are ( directly ) perceptible, so also are others perceptible as a 
result of religious prayers etc. But how are those denirens of 
hell that are known merely by hearing, and that belong to a 
distinct speciea, to be apprehended either directly or by inference, 
when they are ( absolutely ) noo-perceptfble ? ( 18^1889 ) 

KrtH!IHI“lfil4l WKWm sift ftUTiWlwftWlftW 

diwis^HHdl ^ Jin " iirroi ” 

Iftfj IT ^ UTV^t 

Mii i -if i fi:.g q a4.<mnftw ft^i-ira-iiftTii: imf ftmar 

^ irt “ aft? " )i( l 9«ni i, I ?ft II 

<«? II ( ) 

D 0- — AiamfnUL—Thitiw Uk« moon oto ire ippr*Iion(led 
by oonorflto .athontitias uid other® vrtueb «e impormptliJe 
are apprehended by mesQi of infereDoe as a result of religious 
prayers etc But bow are mn'oiof that are quite di^reut 
from gods tiryanocu aad bomsD beings and whose existense 
Is roooguiied only by hearing to be aoceptod as existing when 
it IS not apprehended by direct peroepUon or even by inference f 
D WO-Wl ( 1888-1889 ) I 

The reply is— 

'raTS’tfoisft 3ft^ V 9 inor I 
51 htowi ti ?«B ? II II 

51 qnHf iraw ^ ft ^ i 
3if ftrar u ^ ii^tf^ii (tc^O 
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Maha paccakkhattanao pvai ya wa narae ginha I 

K,im jam sapaccakkham tarn paccakkham navari ikkam II 342 II 

Jam kasai paccakkham paccakkham tarn pi gheppai loe I 
Jaha sihaidansanam siddham na ya savvapaccakkham n 343 ii 


II II ( ) 

I 

W ^ II II ( ) 

Mama pratyaksatvato jivadinsceva n&rakati gnh&na i 

Kim yat sva-pratyaksam tat pratyaksam navaramekam ? ||342|l(1890) 

Yat kasyacitpratyaksam pratyksam tadapi gnhyate loke | 
Yathasinhadidar^anam siddham naca sarvapratyaksam 1134311(1891)] 

Trans — 342-343 Accept the Narakas (as existing) like 
jlva etc on account of ( their ) being praiyaksa to me Is it 
that only that which is pratyaksa to one’s own self ( could be 
known as ) pratyaksa and not anything else ? That which 
has been pratyaksa to any ( person ) in the world, is accepted 
as pratyaksa by the ( whole ) world Just the appearance of 
sinha etc though not pratyaksa to all, is accepted ( by all as 
existmg ) ( 1890-1891 ) 

I 3 :, ^ TR5RJ?^- 

»0 
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Tram maDjEse pmtjalqs derfldcandrttdAyBaUtbiDje pi I 
Vidji-tnantropftyBnEpbaladiaiddhar gEtnytnto D 3i0 | ( 1898 ) 
Ye panAh fantmTAtraphalA nauKyikA iti kathsm te grEhttETyl^l 
StkpidaDQinADAtQ ta napalaiubMd bhmnaJttljAh ! ilSlll (1669)] 

Tra/is — 540-S41 You believe that deifies like moon etc, 
are ( directly ) perceptible, so also are others perceptible as a 
result of religious prayers etc. But how are those deobeos of 
hell that are known merely by bearing and that belong to a 
distinct dpedes to be apprehended either directly or by Inference, 
when they are ( absolutely ) noo-percepfible ? ( IS^lSSd ) 


n?, sft ftiiiJjsl'j'nfta'niR'iw- 

#rTi irt “ sipTRit, t ^fif II 

W II ( ) 


D O — Aiamp^la : — DoidM Lko moon etn ipprehonded 
by ooncroto .othontitiaB .od others which ore unporooptlUo 
AW AppwheDdod by m«An8 of loferoDoo bb a roBiiit of religioui 
pnyen ete Bat hov are narakat that are qQite difTarent 
from gods Itrymoai and bomBO belnga and whose exurtenw 
u rooognuod only by heattog to be aooeptod as oMtiDg wb»n 
It it not apprehended by direct perception or even hj tafenaoe 1 
I 840-841 ( 1888-1889 ) I 


The reply i»— 


sr HTOTO 71 ?« ? 11 II 


31 "WW 51 ft ^ I 

315 ftre 5T ^ II^B^II (tc^O 
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Athavft yadindnysnsm pratyaksam kim tadeva pratyaksam ? | 
Upacsramatratastat pratyaksamanindriyam tathyam ||S44|1 (1892)] 
Trans— Or, is it that what is perceptible to senses 
IS alone pratyaksa ? It is praiyaksa by virtue of ( mere ) 
usuage The real pratyaksa is beyond { the perception of ) 
senses ( 1892 ) 

5RT?J- 

f T^, i 

^ =^Tg?iR^^ ^ mm, ^ 

^ mm^ ^5^ n ii ( ) 

D C. — ^Sinoe, that which is perceived, is beyond the, per- 
ception of senses, you do not admit it, as according to you 
only, that which is xndriya pratyksa is pratyaksa This is a 
great foly Ind'i lya-pi atyaksa is recognized as pratyaksa by 
means of upacdra, similar to the case of anumdna, when objects 
like fire etc are apprehended by means of external indications 
of smoke etc But the pratyaksa in my case is different from 
this. By means of mere upacma^ it is called pratyaksa^ but 
really speaking, it is paroksa as the aksa ( i-e ) does not 
apprehend the object directly as in the case of anumdna 

The atindi'tya or that which is beyond perception by 
( means of) sense-organs, should alone be accepted as px atyaksa 
as in that case, jtva directly perceives the object 

Akampxta — Athough in case of indriya~pi atyaksa^ jiva 
does not apprehend an object directly, indt tyas are undoubtedly 
able to recognize the object directly. In suck a ease, why 
should we not consider %ndi xya-pt atyaksa to be the pratyal^a 
Itself ? II 344 ( 1892 ) u 


/ 
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^sft jntg: ijFniTif **'' 

p^p%ixa^ nmv 

’nw uwuaqi h wnftii?% ? ii n 

( ) 

D O — BkoffavCn — O loDg-iired Aiamptia ! your d^eobor 
that Nds'ohu do not exUt booanie they Iiatb not boon appre- 
hended by yon ib anroufidod. I h&TO peraeired thoae iViJroioJ 
pwrsonaliy Aooept them therefore aa exjBting^ on aooount ol 
their being prestffoiaa to me like all other ot^eots animate and 
inanimate 


Secondly rt la not appropriate to hold the obstinate ne* 
that nothing oan be said to be prafyai^ in this world nnl*** 
and until it has not been witneaaed by you. Uiually that 
ohioh has been witoeafed by a tniatwortby or refpectabJe 
} enon la accepted aa exi«mg in tbiB world. Enstenoe of 
Ii n bear and swan etc U nnlrersally accepted by all eren 
thoogh those animals hare not been protycaba to each and 
erery person m the world You have not witneaitd all oountnaa 
nrers towTiB oceaniand timeB atil] however you do not Uod* 
their exiatenoe beoaoee they have already been pratyni^ to 
other reepeotnble personB 

Similarly you ohall have to accept the eziitenee of N’Omiat 
when they hare already been yTro^yojba to me D St2-*84S 
( 1890-1891 ) I 

3I5WI Stdlf^-npil ? I 

cn»l II ^88 II 


Aha\'fl Jamlndlyanam peccakkham klm tndovn paccnkkhnm ? i 
Urayftramettno tarn poccakkhamanlDdlyaoi tatthain u544n{IS92) 


[ «nm 'rfyjjOT'rf uroi ft i 

II ?8» II ( ) 
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Athavfi yadindnyfiTiftm pratyaksam kiui tadeva pratyaksam ? | 
Upacaramatratastat pratyaksamamndriyam tathyam ||344|| (1892)] 
Trans— M Or, is it that what is perceptible to senses 
IS alone pratyaksa ? It is praiyaksa by virtue of ( mere ) 
usuage The real pratyaksa is beyond ( the perception of ) 
senses ( 1892 ) 

^ 5^f^-^5TTS5JTi% 5rmn?]fiTf^W5T^°r 

I 

^ n ii ( ) 

D Q. — Since, that which is perceived, is beyond the, per- 
ception of senses, you do not admit it, as according to you 
only, that which is %ndr%ya pratyksa is pratyaksa This is a 
great foly Indi %ya-pi atyahsa is leoognized as pratyaksa by 
means of upacdia, similar to the case of anumdna, when objects 
like fire etc are apprehended by means of external indications 
of smoke etc But the pratyaksa in my case is different from 
this. By means of mere upacdia^ it is called pratyaksa^ but 
really speaking, it is parolsa as the alsa ( %-e jtva ) does not 
apprehend the object directly as in the case of anumdna 

The atindt'iya or that which is beyond perception by 
( means of) sense-organs, should alone be accepted as^i atyaksa 
as in that case, j\va directly perceives the object 

Ahampita — A though in case of indrtya-pt atyaksa, j\va 
does not apprehend an object directly, mdi %yas are undoubtedly 
able to recognize the object directly. In such a case, why 
should we not consider %ndt lya^pr atyaksa to be the pratyal^a 
Itself I \\ 344 ( 1892 ) \\ 


I 
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3^a*i<KiPi ?n^ 5ft€> a3.i<aai ii ii ( ) 


Muttflibhfivao oovaladdhlmanUodljftlm kurabbo wa I 
Uvalambhaddarflni tftlrn pvo tadnvaladdhfi o 345 I | 1893} 

[ fm i 

awTOTift mf?i II II ( ) 

MfirtidibblTAto QopaUbdhiznftnttDdnjA^ kombbB m i 
UpftUmbhojdv&rft^ Urn jtT«£tJtdnpal&bdb& | S4& fi ( 1B98 ) ] 


Trans — Senae-organs have no power of perception Qo 
accoant of ( their being ) rriSria etc, like ghaia. TTwy ^ 
mere medfuraa of perception. Jlva b their ( real) agent c< 
perception ( 1893 ) 


q;fETR[, jm^i wsrsniw 

9^nv- 

inWr^: I ^ ^ 8SCIWI IM8>^ II ( ) 

D 0 — Since tndr%if<u are p»urCn and a-ceUma like 
they are not able to apprehend ol^ecti They are only nieditnn* 
ot i^prehensloo like a wlndov The renl agent of peroeptxm 
ifl Atma which Ib altogether different from tndrtya in thii 
way II 545 ( 1898 ) I 


BeaideB 


ft ^<>1181^ ft 1 

qror tlT II ^8^ II (?<s^sf) 


ToduNorame vi saranao tavrlvflrovl novalmnbhflo i 
Indlynbhlnno nflj-a ptmCttgavnkKhovoIaddha \a i 346 p ( 1894 ) 

[ uyrftsft ^ji^onj^arwr^spr ^'w*hi< i 

tPjVri'ft Vral II ?8S II ( ) 


Vftda ] 


Granadharavfida 


•: 397 :• 


Tfiduparanie’pi smaranatastadvyapare’pi nopalambhat | 
Indnyabhinno jn&ta pancagavaksopalabdheva i) 346 il ( 1894 ) ] 

Trans —346 By virtue of recollection, even ( when the 
the sense-organs ) are pacified, and on account of non-percep- 
tion, even ( when the sense-organs ) are at work, the agent of 
perception is ( recognized ) as different from sense-organs, like 
an observer from the five windows ( 1894 ) 

^ u n ( ) 

D G — Just as a person looking from the five windows, 

IS different from those five windows, the Soul which is the 
agent of perception is different from the sense-organs Because 
even when %nd')iyas are not at work, the Soul is able to 
perceive an object by means of recollection, and if the Soul is 
absent-minded, the object is not at all perceived inspite of 
mdriyas being at work. II 346 ( 1894 ) U 

Moreover, 

^ g<ii 3i{^T%3 i 

Jo puna anindm cciya pvo savvappihana vigamao | 

So subahuyam viyanai avamyagharo jaha dattha || 347 ii (1895) 

^ fq^fRTRq;fk^ w ^ il ii ( ) 

Yah punaranmdnya eva jlvah sarvapidhanavigamat | 

Sa Buhahukam vijanatyapanitagriho yatha drasta ||347|i ( 1895 ) ] 

Trans — 347 The Soul, like an observer who is away 
from the house, being void of sense-organs, apprehends much 
more on account of all the obstructions ( being ) removed ( 1895 ) 



S98 Jltubhuim G«^f [ The eigbtfa 

SHTftftpr sftfw 

a^5 ftwRPflft ufiwi, 

>i«n 'wiwwicft>ra5?<ii^ gj ^^ l^ ■^ ^flq^^^ l a^s naiww- 

fta^l KEi jaq 11 ^»w ii ( ) 

D (7— Juat u A peraon looking from tha open ip*o* 
approbeDdi mooh more thAO % ponoD looking from the fire 
windows the lonl potsessiog abedate knowledge apprebendB 
mooh more than anything that apprehends throngh tndnytfa 
It 847 ( 189fi ) II 

And the jnana obtained bj tndriyat in this way u t>et 
j>ratyaifo — 

51 ft: wwifl^ui d«!«iiiy5nuiiail i 

aTjaewi ^ f^iifbiflTii)yi«i II II ( 16^^ ) 


Na hi paccjikkham dhamiOAntarena taddbaramajoettagabonfio i 
Kay^flttao va slddhl kuiobb&nlccatUmeltasaa 1548 i ( 1896) 

^Tre?w IJ n ( ) 

Na hi prstyakfam dbannantsrepa taddhannamatnigrahaplt i 
Kntakatrata Ira Btddhlh kombblUiltyatrainSttaaya B 848 | (1890)] 
Trans — 348 Like the eetabUshmcnl of mere transttorbiess 
of ghaia on accoturt of Its being laaitlous tbo Indriya-protyaksa 
fa not praiyaksa ( also ) on account of Its characteristics being 
accept^ by another charactertetJc ( 1896 ) 


I5I I ft BX =t t fWTT-W BBiRwM 

tints flatriiHamiiRKil T i w ^ ’t’it ■iwira.w^BfiiBl 



GatiadharavCida 


». 399 :• 


Vftda] 


II II ( ) 


D. (7— Just as anumdna capable of attaining the accom- 
plishment of a desired object by means of another object, 
cannot be called p') cAyoiksci jndnn, so also apprehension by 
means of indi %y<xs^ could not be called pratyaLso, Like an 
inference establishing the a-n%tycda ot ghata by means of its 
Lrttakatva, cognizance attained by %ndtvyas is not pratyaksa 
Indi iya—pratyaksa-jTMna is limited to the apprehension of 
only lupa etc. by means of eye etc || 348 ( 1896 ) II 

Besides, 


Puvvovaladdhasambandhasaranao vanalo wa dhumao i 
Ahava nimittantarao nimittamakkhassa karanaim n 349 II (1897) 


Purvopalabdhasambandhasmaranato v&’nala iva dhumjt i 
Athavil nimittantarato nimittamaksasya karanSni || 349 || (1897)] 

Trans — 349 Or, like the inference of fire from smoke, on 
account of the recollection by means of ( its ) relations of the 
past or on account of any ( other ) reason, the sense-organs 
serve as the instrumental cause to the Soul ( 1897 ) 


?TTf^^^qr?n- 
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^?rs?iH#T^ #TiH ^ftpurwrat 

3 H 5 ftSHUflft !ift?t, tfnft- 

^•) ’T^ <w««r 

SET sw 11 II ( ) 

D G — Joat u « penon Jcoking from the open Bpeee 
apprehendi mnoh toore than a person looking irom the fir* 
windows the eonl posseastng abaoJnte knowledge apprehends 
much more than anything that apprehends throngh tndnytft 
II S47 ( 1895 ) II 

And the jixxna obtained by tndnyaa in this way is oet 
ptrUyalfx — • 

n fl <IWP5I '?^d>0( I 

%-VJraaft n %?fl 11 ?»c 11 ( ) 

Na In pa^cakkhmn dhammnntBirenn faddhamnumettxigahniilo 1 
Koyagattflo ra sWdhl kumbhftnlccaltnmellassfl o 348 1 ( 1896) 

[ ^ ft I 

II ?»<: II ( ?<:^S ) 

Na hi pratyaksam dbormantarepa taddbanuamatrograhapat i 
Kntakatrata Ira slddhlh kumbhanltyatT«ni2(rasya 1 348 d (1896)] 
Trans — 348 Like the establishment of mere tmtisHorlDcas 
of g/iafa on account of its being taalllous the indriva-praiyaksa^ 

Is not pratyaJaa ( also | on occoont of Its charnclcrtstlcs being 
accepted by another choroderistlc. { 1896 ) 

>mft h w v e. " iPsix ” ift Hwniamtl 1 

a';MnVaMMl<» i n.»w qWl aPT nraiftfli 

^ I ft "PH a rwij^ I ^wn-aar iia^wn aaiftapa 

inaftfiswagaraft?^ I W H aar aTPna.aTPiM 



yftda] G^nadharavada *1 •* 

obtained by the Soul from any external mmitta. All sorts of 
jhana except the above-mentioned three, are mere anumanas 
as they apprehend objects indirectly In case of jnanas like 
Avadhi etc, since the Soul apprehends the object directly, the 
knowledge is called pratyalsa 

Kevala-Mano-hirahiyassa sawamanumanamettayam jamha I 
Naragasabbhavamnii ya tadatthi jam tena te santi ll350« (1898) 

^ ^ 11 II ( ) 

Kevala-Mano-’vadhirahitasya sarvamanumana matrakam yasmad 
Naraksadbhave ca tadasti yat tena te santi || 350 U ( 1898 ) ] 

Trans — 350 Since everything pertaining to that v/hich is 
void of Kevala, Mandh-paryaya and Avadhi { sorts of jridna ) 
is mere inference, it is ( present ) in case of ( establishing ) 
the existence of hellish denizens By { virtue of ) that ( anu- 
mma ), the Narakas are existing ( 1 898 ) 

inng: 

*351% ter i ^ 

II V\o II ( ) 

D O — Every sort of knowledge excepting Avadht-Manah 
paryaya and Kevala is mere anwmdna on account of its being 
based on the indirect perception of an object Jtmnas hke 
Kevala etc apprehend the object directly and hence they are 
called pratyahsa Since the anumdna pertaining to Narakas 

B1 ’ 
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ft?5 sfriw gi( j i^ ^ qwft, qm s w ft -JFn Tqfq-^s 

II II ( u ^•» ) 


J) (7-— Lfke the peroepUoo of fire from •tnoke the 
perception dae to leaee-HDrgBOB is aJio prodnoed from the 
reoolleotion of the oonnectioos of the pest. So It u not 
pratyakfo. Take the example of gkafa. The name ghafa wm 
giren to h m the past. Wo rooognito it as gKafa oo the 
bases of Its purvahda pjrJeekk. Hence the knowledge aboct 
iJ nta IS apprehended by means of indnyos Irom the reooUee- 
ii r f its past relations If it were no so a ponon coming 
from a distant Island who has neither beard nor seen anything 
abont ghafa would at onoe be able to rooogauie it as gh/M. 
This sort of tndnjfii-gna/ta is produced tery qoiekJy from 
recollection otc, due to oonetaot praotioe and oleremeis and 
benoe it is not marked ererywhere 


MoreoTer jast as ono apprehends agnt from dktiwi, which 
u abaolately different from himself the apprehension in this 
case IS alio attained by Sool from the wiffriyai, which are 
abeolutoly different from the Soul, ehowing thereby that the 
knowledge thai obtained is not praiyaifa but parolfo. 

Pratyaifa jnUna is aooepdUe to Soul directly like the 
^Avadfit *ifanaJi-pa*yaya and* fewcdo-ynanoi and ft is nerer 


L The first stage of perception when th attoalion ii oonoentratwi 
1 He lUte f mental peiooptioii which proeedes the attainaent 
of perfect knowkdge 

8. AbeoUto Percepbon 



Vftda] G^anadharav&da < ^01 :• 

obtained by the Soul from any external mm%Ua. All sorts of 
jnana except the above-mentioned three, are mere anumdnas 
as they apprehend objects indirectly In case of jndnas like 
Avadhi etc, since the Soul apprehends the object directly, the 
knowledge is called pratyaksa 

Kevala-Mano-hirahiyassa sawamanumanamettayam jamha I 
Naragasabbhavammi ya tadatthi jam tena te santi Il350u (1898) 

^ ^ ^ ^ II II ( ) 

Kevala-Mano-’vadhirahitasya sarvamanutoana m&trakam yasm&d 1 
Naraksadbhave ca tadasti yat tena te santi || 350 W ( 1898 ) ] 

Trans — 350 Since everything pertaining to that which is 
void of Kevala, Manah-paryaya and Avadhi ( sorts of jmna ) 
IS mere inference, it is ( present ) in case of ( establishing ) 
the existence of hellish denizens By ( virtue of ) that ( anu- 
niana ), the Narakas are existing ( 1 898 ) 

^ RRflfg I ^ 

II V\o II ( ) 

D C — Every sort of knowledge oxoeptmg Avadhi- Manah 
paryaya and Kevala is mere anumdna on account of its being 
based on the indirect perception of an object Jndnas like 
Kevala etc apprehend the object directly and hence they are 
called pratyaksa Since the anumdna pertaining to Narakas 

B1 ’ 


403 


Jinibhadra • [ Th« eigttii 

Ij prat^aifj the eiistenoe of Narttka* u eatibliflbftd witboot 
docbt Tho praiifaifx jhana io thw cmo u my own Kevala~ 
jnana D 850 ( 1898 ) It 

^ ^sfJnwi i 

a ^ R cT 5^ ll^HIII (t '^®®) 

F^vaphalasM pagiU^asM bhOtno kammaovascsa vra I 
SantI dhirvam telDhlmayfl neraJyfl, aha mal ho|}ft n 351 n (1899) 

AccatthaduKlthlya }e tlrfya-narfi-flflfaga iti te’bWmayft t 
Tamnafao stfrasokkhappagajrtsasarlsam na tam dtiltkbam ll352J 

t insHW Httei rf < 

3 * ttsftnrar ^rrPfw, »nr It I' 

^ NSpreii I 

5^ 5r w ^ SK 5^ II 

PipaphilisyB pmkrieyuwy* bbogiiuib karm*to f»4e* ' 

S*Qti dhrarsm te^hiautt n*ii*yik*li atb* iD*tlf-hh»Tot |8filfT(l ) 

AtymrlbAdobkhita yo Ury*g— ntt**"a*r*k* iti tflTihim*tah | 

Tad na yatab ■araMukhyaprakar?a»adrliam na tad dtitikhaBUJ85S«] 

Trans —351-352 Uke (tbe enjoyera of) the rest of 
Ibere arc ( certaloly ) soto© who ( hayc to suffer ) the result 
of great sins. They are really known as the deaitens of heU. 
Here It b not appropriate to assert that extremely miserabte 
tiryoncas and human beings are tho denizens of bell- Because, 

( their ) miseries ere not as extreme as the happiness of 
gods. ( 1899-1900 ) 
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Vfida ] 


I ^ 

q^gqi q qFy^fn^F^ i wa qr^^^cit '^fA- 

^-sFq!^ |:f^ ^ t^^qrqqFJ^ten^ 

Hi^qjsqqV-J^TT^t ^'^qf^, f^q^i^qjqFq^iqr ? i 
q^sf^jfeqRnifq 

qq^q^ ^ qqfq i wq-^qisf?2qiqqj^qtq#Tt 

qqjftfj^q qf^qq;, a tqqf^jf^qrqmfq f^qr^tqf 
^qq^, 3rT^qj-q^^:^TqT-qftqqqq-m^-?F5-'*My^A'ift 
life^fq ^ ^qT^-^^-%^-qrqq-^?q-^q^-q^-q5^- 
to^qjR^nf^to q^qjq^: qq^ftfi^q^^^qig;, qrs- 
^i^qi^ui ^qq%qT¥^ qi^qfqm i ^rmm^^qqq^q^q ^ i 


i%q^-^iq-^-^f^}?t ^ ^qqq^ ii I ii 
i^-15% qq:qr(kT?# q^f^qF^ I 

5 ^qiqqq 3 qqt^ ^ h , ii ^ ii 

^ II II ( ) II 


D C — Bhagavan — Just as, there are txiyanccts and 
manusyas to enjoy the fruits of moderate sins, there do exist 
some who have to suffer the consequences of great sms. 
And take it for certain that they are none but Naiahxs 

Akampita — Since the excessively miserable t%ryancas and 
manusyas have to undergo the consequences of great sms, 
why not to take them as Naralas ? 

Bhagavan — It is not so Sufferers of the consequences of 
great sms ought to be miserable m all respects 

Tiryancas and manusyas cannot be said to be miserable 
m all respects as reqmred m case of Narahas They are 



40S Jin*Ui*dra GapPi [The eigttb 

Ii pixUyaifi tho existenoe of NaraJm la eatahljihed witboot 
donbt Tho pratifaJ^a jkana id thii cue u my owd Revolt 
jAana I 830 ( 1898 ) II 

'Tpfpe #fofr ? i 

^ frrft7-Jro-;?KJi f% ^sfJtrmT i 

Izrails'! 'Ill 0^®°) 

PfivBphalassa pagtt^aasa bWHno kammao vase»a wa I 
Santl dhuvam te'bhlmayfl oeralyd, aha raaJboj}4 li 351 n (1899) 

Accatthadakkhlyfl )e tfriya-oart-oaraga rti le’bWmayS | 

Tarn na jao surasokkbappagarisasarisani na tam dukiiuun w352l 

[ irrosw irtw zfltei ^ i 

gf SsftwT ^tPheii, ar^ Mft ' 4Ss n SHt li 

m ^ 'W ^ ii?^'?il C?'””) 

Pipaph&Usya prakfiB^buy* bhoginah kvmato raiooa m > 

Banti dbraram to bhimata DoirmyikoJ^ atha msUr-hbaret |831U(1699) 

Atyarthadahkhita ye Uryag-oan-DUmka ib to'bh.iniatah I 
Tad Da yata^ Bonaankhyaprakarvasadriiam nataddo^ikhamnSSll] 

7>t2/M— 351-352 LIk® (the cnjoyera of) the rest of AJinTiM; 
there are ( certsliily ) some who ( have to suffer ) the result 
of great sins They are really known as the donUens of bell 
Here It b not appropriate to assert that extremely mberablo 
Uryoncxis nod human beings are the denirons of hell Because, 
(their) miseries are not as extreme ns the happiness of 
gods. ( 1899-1900 ) 

Mt- u i kw imwjw hIPri ft” 
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3{5C[^T, 

D (7— Accept the statement that Naralccs exist as true 
0 Alampita 1 either because it is my statement, or, because 
it IS as real as the other statements like those regarding your 
doubts etc, or, because it is the statement of an omniscient as 
great as your high— esteemed Manu, Ja%m%n% etc 1) 353 (1901) ii 

Bhaya-raga-dosa-mohabhavao saccamanaivaim ca 1 
Saccam eiya me vaynam janaya majjhattha vayanam va ii354ii 

Bhaya-raga-dvesa-mohabhavat satyamanatipati oa | 

Satyamevame vacanamjnayakamadhyasthavacanamiva ||354ll(l902)] 

Trans — 354 Everything that I say is certainly true and 
tree from faults like words of an intelligent and impartial 
person, on account of the ( complete ) absence of fear, 
attachment, aversion and infatuation ( in me ) ( 1902 )t 

^-un-^?fd|3Tr ?jTini»ra3it niwi ! 

Kiha sawannu tti mai paccakkham sawasamsayaccheya i 
Bhaya-raga-dosarahio tallingabhavao Somma 1 ii 355 ii { 1903'<) 

I u II ( ) 


't Vide V 1678 
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eiitill©d to Twioofl means of pleiwnro like light, ahadea of 
free oool~breeto nrer and stream etc. On tha other hsn 
T^tioas horrota of hell snoh as those of being Idliedf pieree 
cooked bnrnt, pressed, and dashed igainat stone-alaha are n 
expenanced by Itryofioa# or manukas Only ffSrahu * 
doomed to undergo looh afflictions 

It ahoold be noted In the ogamas also that*”™ 

Stats tamann hv ihamaktam dojikham narakeau tlTrapanninJsnJ 
Tiryakitamn-bhaya-ksat-tndadiduljkhnin Bnkham oalpam u I ■ 

Snklt-dahkha mana}tnam mana^i-^aririi irayo habcnkslpe I 
Hukhamera ta deri namalpam dohkham tu bhsTsm OS 

[^tlraias bare almiya to nndergo the affljetjons of eiw 
saire effeota Ttryonoas bare greater proportion of affljotioni 
like heat fear hanger and thirst etc and imalJer propordot 
f happiness manufj^ baTe pleasures and pains ( almost li 
[ual proportion ) pertaining to body and nimd while goA 
1 \e ibsolnte happlneas and very little misery J ■ Sfll-SSJ 
( ie99''ldOO ) I 


Saccom cedamakompl)o I moho vn}anflo \TUcsavfl}Tinflm vn i 
Sarvannuttonao \’fi anunn^nsavvan^iuvavapain \o sSSSb (190!) 


<tTsgjnrai?TH:rft? il ii ( ) 


Satyam eedamakarapltB I mama Taconidarale^racaDsmlrs | 
SorrsjbatTato ts nantttasamJmTacananilfm u 5W U ( 1901 ) ] 


Trans , — 353 This b true, O Akamplia J because it b 
m) statement Or ( H b true ) lUo other statcmcfila. Or by 
\lrtue of ( ni> ) all knotting faculty (If b true) like the 
statement of on aulborlzcd omnlsclciiL | 1901 ) 


Vftda ] 


Ganadharavfidn 


•; 405 :* 


3I5!?^T, 

D (7— Accept the statement that Nciralus exist as true 
0 Akampita 1 either because it is my statement, or, because 
It IS as real as the other statements like those regarding your 
doubts etc, or, because it is the statement of an omniscient as 
great as your high-esteemed Manu, Jaxmini etc || 353 (1901) li 

w-Kut-^u-dtiJurat3Tt uguoipif I 

#3 k ^oi5Ui5|t55imDT ^ ii^H8u 

Bhaya-raga-dosa-mohabhavao saccamanaivaim ca I 
Saccam eiya me vaynam janaya majjhattha vayanam va ii354ii 

^ ^ II II ( ) 

Bhaya-raga-dvesa-mohshhavat satyamanatipati ca 1 
Satyamevame vacanamjnayakamadhyasthavacanamiva ||354||(1902)] 

Trans — 354 Everything that I say is certainly true and 
tree from faults like words of an intelligent and impartial 
person, on account of the ( complete ) absence of fear, 
attachment, aversion and infatuation ( in me ) ( 1902 )t 

R>s. M^'Ha i 

^jn.vitw3Tl 

K,iha sawannu tti mai paccakkham sawasamsayaccheya i 
Bhaya-raga-dosarahio tallingabhavao Somma I ii 355 ii { 1903') 

I ii ii ( ) 


"t Vide V 1678 
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Katbam aarrBjfta iu matll} pratyakaam BarTaaaajfcyaoohedit I 

Bhaya-rflgs-dosirahrtaatallingft-bhJiTatah Sanmya D8S5P (IW3)] 

Trans — 355 You rnlgtit ask “ How are you to be (accepted 
as) omntsdent ? “Evidently because I remove aH doubts and 
and because 1 am free from even the symptomi of tbe fauto 
such as fear attachment etc, ( 1903 ) 

ihsupnift i ^ t itrir siRW 

gfJg ” JtwT, <ratsini?r 

firarol «g Jrw 

ft'tw »i III ten qmlnft, a 'CT 

stw tme Jwft, >rai a??rT ipt?iw 
II II < ) 

Z) O'— If you doubt aboDt my jamyAoira, 0 
\ou are not jarttflod. For finoe I hara ramovad ail yo®r 
duubta and am prepared to ramore them at presant if 
entertam toy I am aanxifna 

Moraorar lo the aantanoei aooh as Na ha to* 
ndf'old)^ acmti ** eto you bare auapeoted tbe exiatenea of 
NOrahu, But U is not to The import of tboae aentenees i* 
that there are no NSrakas ererlasting; like ifera eto. in the 
other world, but those who oommlt great bIdb m this worki 
would become NOrakoM in the next world. The aentenees 
therefore mean to aaaert that no body shotild oommlt anob sins 
leat they might become the denixens of hell after death, 

Tbe BhagavOn thus remorad bis donhta D 8S5 ( U03 ) a 
Bo 

Hq q wft f^u)u| SIT— I 

^ 3ft ^ ii^M^iiOios) 

Cbhinaral smpsayammi Jinena farn^naronavlppflmukkcnara i 
So snmnno pavrab tIbJ o saha khandlyasaehlra a 356 a (1904) 
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[ 5i^-TRorf^5ri%H I 

^ ^ II II ( ) 

Chmne samSaye Jinena jara-maranavipramuktena | 
SaSramanahpravrajitastribhistu saha khandikaSataih |l356n(1904)] 

Trans — 356 When the doubt was removed by the 
Tirthankara, who was entirely free from old age arid death, 
that saint accepted the Dlhia along with his three hundred 
pupils ( 1904 ) 

End of the Discussion with the Eighth Ganadhara, 




•N 
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Chaptei IX 

- 

Discusskra with Ihe Ninth Oanadhara 

’fflrrftr oi n ^H'S ii (t1»'0 

To pavyale VJuni Ayalabhflyfl flgacchfu Jmaaa^asam i 
Vacctml na vandflmr vandfttl pajfuvflaaral i 357 1 ( 1905) 

[ ’Hrt rwj i i 

'T^ it II ( ) 

T*n prmrra^o initr* calabhrttt gaooh*Ii Jlna wb ufam i 

Vr*jiiDi TBDde TBnditTt paryapMo d 867 11 ( 1&05 ) J 

Trtut9~^357 Having beard that they had renonoced the 
worid, A£alaAhr5£S comes before the Ttrihankara. f He 
thinks - ) 1 may go, pay roy homage, and worship him. (1905) 

snwft 5? I^lTtoi 1 

’frS’ir q’ "T II ^'5'i II (t^°0 

Abhattbo ya Jlnenam )aJ-)aril--marBnavIppemukkenam i 
Nftmenaya gottena ya sawaimfll sawadarisl nam ■ 358 I (1906) 

[ «rnTTfhrij i 

nt^ ^ II II ( ) 

AbbAfltaio* Jinena I 

NimnA e* gotre^i* ea urraj&eas earrsdartfoi | 358 ) ] 
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Vada ] 


Trans— ?>% He was, then, addressed by his name and 
lineage by the Tlrtliankara, who was entirely free from birth, 
old age, and death, who was omniscient, and who had complete 
darhana ( undifferentiated knowledge ) ( 1906 ) 

The Tirthankara then said — 


Kim manne punna-pavam atthi natthi tti samsao tujjha I 
Veyapayana ya attham na yanasi tesimo attho n 359 ii ( 1907 ) 

^ ii il ( ) 

ELim manyase punya-p&pe sto na sta lU sam^ayastava i 
Vedapadsnam carthani na janasi tesamayamarthah l|359ii(1907) ] 

Trans — 359 What are you thinking about ? You entertain 
the doubt as to whether punya and papa exist or not But, 
(ca) you do not understand the (real) meaning of the sentences 
of the Vedas Here is their { real j interpretation ( 1907 ) 

^ ^ ^ I m 

^ I ^ 

^ ^ 11 W ll ( ) 

D C — ^Your doubt about the existence of punya and 
papa IS not justified It is based on your hearing the sentences 
of Vedas beanng contradictory senses. The sentences are 
such as “ Purusa evedam gmm sarvam ” etc which have already 
been mentioned in the Second Oanadharavada You have not 
grasped the real interpretation of those sentences I, therefore, 
give their real interpretation as under — I) 359 ( 1907 ) 11 


Chapter IX 


Dfecu5skrti wtth fhe Nhrth Qanadhflra 

01 qjfljft HSgqiHlft II II 

Te paTvaJo sOura AyalabMyfl flgacchai JInasagflsam t 
Vaccfiml nfl vaxKUmI vandtttfi pajluvflsarol ■ 357 n ( 1905 ) 

[ srq; smfirerq; i 

05% bPtw ’(ini II I'l's II ( (%0'i ) 

Tftn prarrmpUo iratrt o&labhrftU gEeob«U JIouakiiaiD i 
Vn^Aml Tande randitra parTapuo fl 8^7 II ( 1&08 ) ] 

Tra/ts — 357 Having heard that they had renounced the 
world, AcalabhrvCt cornea before the Tlrthankanu ( Ho 
thinks - ) 1 may go, pay my homage, and worship him* (1905) 

3jTO^ V fiioW 5n?-5Rr-*i<'Jift'-vgftoi i 
;n^ V JT w 9<R^/) 01 II ^Hcii (t^oO 

Abhattho ya Jfnenam faf-[arfl-raanniavippeimjkke(fflm i 
Ntmcnaya gottena ya sawamiD savradjsrlsl nam i 358 i (1906) 

[ «innftB«T Bift-jra-^K'iRKU^ i 

;iP5n B ii ?H<: ii ( ) 

Jlnen* jwI-J»r*-n»i»jisHpr»makten* I 
yi TTin*. ca gotro^t ea strraj&en* ■arradariiDi | 358 t) ( 1$M ) ] 
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(4) Punya and absolutely independent of 

each other 

(5) There is nothing like Kdimoi at all The expansion 
of this mundane world is not due to Kci'i ma, but it 
IS natural 

Now, since you have listened to all the above-mentioned 
five views, you are wavering between the five and raising the 
doubt about ^mnya and 'pd'pa U 360 ll ( 1908 ) 

Each of the above-mentioned views is explained as 
follows — 

fiofr i 
ii ii 

Punnukkansse subhaya faratamajogavagansao hani i 
Tasseva khae mokkho patthaharovamanao ll 361 ll ( 1909 ) 

ll ii ( ) 

Punyotkarse Subhatfi taratamayogapakarsato hanih I 
Tasyaiva ksaye moksah pathyabaropamanat ii 361 ll ( 1909 ) ] 

Trans — 361 With the ( gradual ) nse in panyas, welfare 
( IS obtained ) With the gradual diminution, there is destruction 
Being similar to the wholesome diet, when it is absolutely 
destroyed there is ( complete ) liberation ( 1909 ) 

gsu ^?rRT 5}^* 


410 


Jm«bli*dra Ga^i i 


[ Tlw ninth 


gWTI qm ^ I ^RU I HS.'? ^ it fJmi? I 

MannasI ptinnam pfivam sShfiranamahava ck) vi bhinnihn i 
HoJJa na vfl kammam dya sabhflvao bhavapavanco'yain ii360l 

[ TFi% ^ •rrt i i 

q qt ^ wnwt jp nf i ill!.tm ii n ( ) 

Manyaae po^yam papam «*dhirapam*thaT* dre »pi bhinjw 1 
Bbsred na t* karmaira erabhATato bhaTmpnpaAoo jam 1I360|(IS^) 

7>a/w— 360 Do you think ptujya akme or p^a alone to 
exist ? Or ( do you think them to be ) commoo, or even 
different ? Or Is ft that Karma Itself bo absent and the 
expansion of the whole of mundane world bo natural? (190S) 


'mq;”i q 3g«tq” swt5^^" 



^1 qwm ^ a 

ffirf “ it* Pi ” iiwftft I 5=1^' 

“ ^ qri^, viMuRift i i smw 

uPvfiK iF7% I ■t&'it q fttv^raf 
ny'i^wwiMlsRi nftft II II ( {^'x: ) 

D Q — Thera are Ora different theonea aboot the eii* 
tenoe of pvjtfa and ptJjw aa auted below — 

(1) There exist! pvnyo alone and there la ocahlng 
like pdpa. 

( 3 ) There oxiaU pOpa alone and there u oothing 
hke punyo. 

( 3 ) Panyo and i^Jpci which happen to be the eaofM 
of «tXAa mid dvUM reipectlrelj exist In a combined 
state like a dark'-blne jeweL 
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(4) Punya and papa are absolutely independent of 
each other 


(5) There is nothing like Karma at all The expansion 
of this mundane world is not due to Karma, hut it 
IS natural 


Now, since you have listened to all the above-mentioned 
five views, you are wavering between the five and raising the 
doubt about p)'unya and papa ti 360 11 ( 1908 ) 

Each of the above-mentioned views is explained as 
follows — 


II w II {\\^\) 

Punnukkansse subhaya taratania]Ogavagansao hani i 
Tasseva khae mokkho patthaharovamanao 11 361 ll ( 1909 ) 

[ iw fifn: I 

^ U 11 ( ) 

Punyotkarse Subhata taratamayogspakarsato hanih | 

Tasyaiva ksaye moksah pathy&b&ropam&nat 1) 361 \\ ( 1909 ) ] 

Trans — 361 With the ( gradual ) nse in punyas, welfare 
( IS obtained ) With the gradual diminution, there is destruction 
Being similar to the wholesome diet, when it is absolutely 
destroyed there is { complete ) liberation ( 1909 ) 
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[The ninth 


jirntnufewm ynij l ggiftt, T>r i 

TfruRw Jirfir, il# g’^rn’t^ gnalrtf^'i 

'PRURiftn^ Htij ii?S?ii (t'"') 

D O — The firat oMo — o« that alona eHBts 

there 1* nothing like p&pa — b ditonjfled u foUo^ra — 

That whioh ptxnfiei b called ptmya. With the gredoal 
iooreaae m ftunya there b e gradnal rise In heppmeaa ftbo 
leading oltimatelj to SalratioD which le the higbeit happineiL 
On the other band when there u a gradoal deoreaie In 
happlneu abo deoreMoa and gradually beglnj to torn into 
miaery leading oldmataly to the agony of hell. Finally when 
there is entiro dirrnntroon of puaya J\wi attains ooniplete 
liberation v e it dies. This resembles the ease of whoJe- 
Bome diet. 

Jut as by the gradul inorease in wholesome diet, one 
beoomes more and more healthy so also by the gradnsl 
eminence of pvnyu there is a gradul rise m happiness also. 
On the other band just as when the wholesome diet i* 
abandoned the disease re-enters the body and one becomes 
ill, ao also when there le gnuioal dimmutioD of pwnjw there 
IS gradual dupinntion in bappineae and re^^generation of misery 
Ultimately by abandoning the wholesome diet entirely ooa 
diei away In the aame way by the entire destnmtion of panyti 
attains complete liberation from this world, BMln (1909) 

Taking the aeoond theory of the author eiplaiu — 

^ T l iTOl II II 

ParukinriseTinmoya tnrotamologSvsglirlMO sobhoyl | 

ToMcra ktae mokklio npalthablmtlovoiiianlUi • 362 i ( 1910 ) 
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^ II II ( ) 

Pfipotkarse’dhamata taratamayogapakarsatah Subhata I 
Tasyaiva ksaye mokso’pathyabhaktopaman&t ii 362 || ( 1910 ) ] 

Trans —362 In ( case of ) the increase in papa, there is 
vileness, with gradual diminution ( of it ), ( there is ) welfare, 
and as in the case of the unwholesome diet, there is { complete ) 
liberation (of the jiva) when it is absolutely destroyed (1910) 

^«1T qig^^TtqiH qrq, 

^ liik 

I qqi qrq^qr- 

qqiq^ ifej, qqr =qiq«qrfR^q 

qfWn^ q^qT^iq^q^,q:q ^wq^ ii^^qii o) 

D 0 — Those, who believe that there exists papa alone, 
and nothing like punya, put forward the same argument but 
in a reverse manner According to them, just as disease 
develops with the increase in unwholesome diet, vileness in 
the form of miseries etc , also increases with the eminence of 
Bins, leading ultimately to the agony of hell On the other 
hand, when the unwholesome food is being gradually given up, 
there is a gradual recovery of health 

Similarly by the gradual diminution of sms there is 
a gradual re-generation of happiness leading ultimately to 
Salvation. Lastly, just as complete health is regained at 
the complete abandonment of the unwholesome food, there is 
complete attainment of moksa when the sms are completely 
removed || 362 U ( 1910 ). 

Now, a third belief that punya and exist as sadJiarana 
is explained — 
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[The 


JisabhftdrB i 

Wl T T <)» ^ nf^WH I g i qiJ gsiftl, 
i%i^ mlw ^nft, c[? gwim^ 
aW H g«i^ ^ ii^S?ii (?'^°') 

D O — The firtt o*ee-~ri# that j«myt> alone eilita and 
there u nothing like p&pa — Is dlsmiBBed bb foUowB — 

That whwh purifiea is oalJod p«»ya. With the grsdoal 
inorease m punya there is a gradnal rue m bappmeiB also 
leading oltunatelj Co SalratioD wluoh is the higbeflt bappmsti. 
On the other hand when there ie a gradual deofease in pasyo 
happiness aleo doereaaee and gradnally begma to turn mto 
nuBeij leading nltimataly to the agony of hell, Knally when 
there is ontiro dumnntion of J\va attaina complete 

liberation i. « it dlea. This rosemUes the oaee of who!®' 
some diet 

Jost ae by the gradoai inorease in wholesome diet one 
beooaiefl more and more healthy so also by the gradoai 
eminence of fnmya# there is a grodnal rue m happlneas also 
On the other band jnat as when the wholesome diet is 
abandoned the disease re-enters the body and one beoomei 
ill, so also when there is gradoai diminution o( punya there 
IS gradoai diminatioo in happiness and re-^neraCion of misery 
Ultunately by abandoning the wholesome diet entirely one 
dies away In the same way bythe enbre destnwtion of_pwg** 
jtto attains complete liberation from this wTarld. B86ln (J9(J9) 

Taking the second theory of pOpa, the author explains 

^ II II (l^o) 

PivulkorfseTwnuiya toniteinoJogllTtemtMio Bubtui)^ I 
T 0 J»e^n khnc nwkkho npattlmblmtlormnJlnllo » 362 n ( 1910 ) 
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'punyor-papa is also a mixed entity Here, if some one raises 
the doubt that if it is one single entity, why is it known by 
two names— and p)unyct ? The answer laid down by them 
IS this — On account of the increase in the constituent punya 
of the punya-papvh entity, the name punya is given, while 
with the diminution of the constituent punya^ the entity is 
called 

Similarly, when there is predominance of the element of 
papa it IS called papa and vice versa So, punya-pdpa is one 
and only one entity and does not exist separately n363li (1911) 

Now, with regard to the remaining two theories, it has 
been laid down ^is follows — 

I?# ^ ^ nvirasit I 

Evam ciya do bhinnaim hojja, hojja va sabhavao ceva i 
Bhavasambhm, bhannai na sabhavao jao’bhimao ii 364 ii (1912) 

Ho]]a sahavo vatthum nikkaranaya va vatthudhammo va ? | 

Jai vatthum natthi tao’nuvaladdhTo khapuppham va ii365li (1913) 

[ 5;^ I: ^ ^ I 

^ n n 

^ II II ( ) 

Evaineva dve bhinne bhavetam, bhaved va svabhavata eva i 
Bhavasambhutih, bhanyate na svabhavad yato’bhimatah || 364 || 

Bhavet svabhavo vastu niskJranata va vastudharmo va ? | 
Yadi vastu nasti sako’nupalabdheh khapuspamiva ll365n (1913) J 
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Sfibflranavannfidl va aha sflhSranamahegamattfie i 
Ukkarisfl-yagarbao tasseva ya pnnnapflvakkba ■ 363 ■ ( 191 1 ) 

^ j'Hprnmr II ii ( t*!?? ) 

SildhAnvaTBr^jultrBthA BidbAra^tmathukamAtnyB i 
Utkaim- pabir^atutafyufa oa po^yapcpAkbya It SdS fl 

Tra/ta — 363 Lflce }otal-syllables etc, { pv^ya and ) 
are combined with each other as one. And, by reason of 
emhienco or dimlnutloa of It If b known as piuiya or pSpa 
( respectively ). ( 1911 ) 

IT? <n<iwftft ” sm Hnmoi 

I ! i.<ft^n« P Mt<ii< ? pm-" 

T ftr " mT tiiHiw JOT 

j oii f^ vHn *i »i i> l ^<Bn|i>ii , rtprft 

i =ig aft 5^ "irf 

^ swtfti t f^a^f^’iMiinw raT } «»f f pm-“ 

mre snr mat 

ynpimr-'^ Bwt g»qmi saftj 

■war gammi-H^ 'natinw^’, awjit ijf> awf hihi<mi 

Halt I HTHWHI HhH, HnfyW HHHl? jm- 

WHT hhIu aft II ( fttl ) 


D O— The theory li that and ^TWnya a« DOt lepamte 

eoUtle* bat they v« infused with ©ttoh other ma one like the 
two syllables joined together as one Like a base metsi of 
XartMla or inf/ipo wherein there is always one objeet mixed 
with two eolonn or hke the Jfeeata jewel or AortmnAa etc 
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punya-jydpa is also a mixed entity Here, if some one raises 
the doubt that if it is one single entity, why is it known by 
two names-2iapa and piinya ? The answer laid down by them 
IS this — On account of the increase in the constituent punya 
of the punya-pdpa entity, the name punya is given, while 
with the diminution of the constituent punya^ the entity ib 
called papa 

Similarly, when there is predominance of the element of 
papa it IS called papa and vice versa So, punya-pdpa is one 
and only one entity and does not exist separately. n363ll (1911) 

Now, with regard to the remaining two theories, it has 
been laid down -as follows — 

Evam ciya do bhinnaim hojja, hojja va sabhavao ceva i 
Bhavasambhui, bhannal na sabhavao jao’bhimao ll 364 ii (1912) 

Ho]]a sahavo vatthum nikkaranaya va vatthudhammo va ? | 

Jai vatthum natthi tao’nuvaladdhio khapuppham va ii365ll (1913) 

[ I: I 

II II 

^ mm ii Ii ( WA ) 

Evameva dve bhinne bhavet&m, bhaved va svabhavata eva i 
Bhavasambhutih, bhanyate na svabhavad yato’bhimatah || 364 || 

Bhavet svabhavo vastu mskilTauata va vastudharmo va 1 i 
Yadi vastu nasti sako’nupalabdheh khapuspamiva ll365ii (1913) ] 
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Trans — 364-365 Slmilarl} ( some would believe thfli 
both are different ( from each other ) or that the productla 
of the mundane rvorld \%ould be due to ( nothing else but tfs 
smbhava only ( In reply to (hat ) It la said (hat ( the produdloi 
of the mundane world ) by virtue of ( ita ) svabl&m, la no 
believable. And Is that srabhOm a ( definite ) object ? a 
cauaelesaness ( itaeK ) ? or the proportv of an object 7 If ( f 
is taben as ) an object, it is not ( an object ), because It b 
non-apprehenilble llbe a kha-paspa ( 19I2-I9I3 ) 

Sltri sift fJtil CTIdt S™J- 
'ti^, dr^intjanlt Wht^rr&iingjnmmTT^i ata lv i^ i Pw 
sTtifumaMjt g«i-<n9'ttfJiitaisijiftqj i “ ilir 
'' apTar bqtiida n? fimft yq-qni su f 
#>Ri I gftgt q*ft gsq->nqftqqT 

"tidgiaiH , ^9T«rf HRi^ggfraf I ara gg uwraftpumiptw 
qsattftwN arn. ^jPrgw-" gnt^sgrtr^-g 

wamt , ggi mnt gtfimaj 
graigt #r^i, fWwn qr, qtaNwl nr whiftsft g aj t 
ftwtii I ar gfi; a^^sqfiift int^ ft*5>n aft 
a<ds^ Bagrat grfta, stgagsgtif, ^Tjptaftft II n 

( ) 

D (7— Aooording toBoDM panyo andjTdpaare iodepfladecit 
of e*oh other beoAoae ntMa aad d«Ujha «btah »re tbeiT 
nvpeotire iilryai or oooseqaeDoeg are not expetienoed «£ one 
and the same time So wbed tdryiu are foutKl to be indepeo- 
deot of eoob other their raspeotire maaeg ebooid aUo be 
utdepeedent of each other by onwndao. 

Fmallj there ii one iDore theory that the expamlon of 
this roandace world ta not doe to Kttrna* koovn aj pij>a nad 
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punya but on account of its own svdbhdva According to this 
theory, there is nothing like Karma 

Your doubt has sprung up from five different opinions 
stated above But that is not justifiable. For, out of those 
five theories, none except the fourth one is acceptible. The 
expansion of hJiava by means of its svohhdva as laid down in 
the fifth theory, is also not aoceptible Because, in that case, 
svohhdva should either be a definite object ( vastu ) or cause- 
lessness {mskdtanatd), or the property of a definite object 
( vasiu-dharma ). Since svohhdva is absolutely imperceptible 
like a hha-puspa, it can never exist as a definite object || 364- 
365 11 ( 1912-1913 ) 

Then, 

ft ? I 

^ ftr ^ ? I 

i\\\m (IMS) 

9^ 375^ ^ rTSTl ftivft I 

^ 37T ^ gftrw \ 

^^-^i5n^37t 5ft II ^V9o II 

^ ii^vs^ii 
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Jinmbhadr* Qt^Ti [ Tb* ninth 

?r ^)|ui grn-iy'H-atail i 

gouiqitf fJrariiT^ ii ^y)>i ii (tt’i®) 

Accantamamivflladdbo vi aha tao attW natthl kitn kamraain ? i 
HeO va tadatthltto }o narm kammasaa vl sa eva u 366 1 ( I9M) 

Kftnimassa vffbhlhfinam ho|(a sabhflro tti hfla ko doso I 
PainlyByflgfirao na va 50 katlfl gba<Jasseva d 367 0 ( 1915) 

Mtitto amutto va tao Jal rniitlo fo’bhMoao bhinuo I 
Kantma ttl sabavo tti ya }al varautto na kattft to »368l(l916) 

Debflnara vomara pfva, jotti ka}|fiio ya muttlroayfl I 
Aha 80 nOckfinmayi to kharasli^fidao bontu 1 369 d ( 1917 ) 
Aha vatthuno sa dhamroo parinflmo to sa kamma-pvflnani 1 
Puane-yaribhibaiw karana-ka||ftnunieo so ll 370 II ( 1918 ) 

Kiriyfinani kflranao debAimun ca kaljabharflo t 

Kammaxn madabhlhiyain tlya padlvajja iamaggibbifl T7B 6 371 i 

Tam ayi dehfilnara bMyftnara pi ya subba-subhattio l 
PadrvaJla pimnapavam sahivao bhinnajAIyain I 372 n ( 1920 ) 

[ TCtsfts sjife ft I 

ta^f ^ II II ( ) 


qiftvp} jftg wwt ^fir >if 0 ^ ^ 1 1 

nftft^iau.KH a ^ q wt ii ll (?^?'») 

jjaTyjal fi <ift g^iwaliOiWTHfil f 5 mi i 

^ Hiwfiff ^ inri II5WI 


^;5Plt wrtifT, gw %l*ltftB«l g/Swi I 


sTt q^g=ii B iR“ii*twBi ^4-dl^Hli i 
5^-BTiftqiqi SI II ?»• II ( t^{<: ) 
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toiiiit ^ I 

II li ( ) 

Atyantamanupalabdho’pyatha aako’sti nasti kim karma i 
Hetar-vft tadastitve yo nanu karmano’pi sa eva li 366 || ( 1914 ) 

Karmano vabhidhanam bhavet svabhava iti bhavatu ko doaah ^ I 
Pratmiyatakarad na ca aa karta ghatasyeva U 867 11 ( 1915 ) 

MUrto’murto va aako yadi murtaatato’bhidhanato bhinnah | 
Karmeti avabhava iti ca yadi va’murto na karta tatah ||368|i (1916) 

Dehanam vyomeva, yukta karyaditaSoa murtimatta i 

Atha aa niskaranata tatah kharainngadayo bhavantu u369n (1917) 

Atha vaatunah sa dharmab pannamastatah aa karma-jivayoh i 
Punye-tarabhidhanah karana karyanumeyah sa ii 370 ii (1918) 

Knyanam karanato dehadinam ca karyabhavat I 

Karma madabhihitamiti ca pratipadyasva tvamagnibhutiriva li37l|l 

Tadeva dehadinam kriyanamapi ca Subha’-Subhatvat I 
Pratipadyasya punya-pape svabhavato bhmnajatiye ll372|l (1920)] 

Trans — 366-^72 If it is extremely non-perceptible, why 
IS it called svabhava and not \arma ? The heta that works 
in the existence of svabhava, works in case of Karma also 
Or, what harm is there in taking svabhava as the synonym of 
karma ? And since it has a definite shape like ghata, it 
cannot be a doer just as sky is not ( the doer of ) bodies. 
( For ), the corporeal nature is justified on account of ( its ) 
being karya etc Now, if that ( svabhava ) were causelessness 
( itself ), non-existent ( objects like ) kharasrnga etc, would 
come into existence If it is ( taken as ) the property of a 
( definite ) object, then it would turn out to' be the effect of 
Karma and fiva, and would be inferred as punya and papa by 
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gouim II S'S’l II 

Acourtamamivaladdho vl aha tao atttd uatthi Idra kammam ? i 
HeO va tadatfhHte jo nanu kammassa vi sa eva n 366 1 ( I9M ) 

KaaJ^nasaa rfli?hihanam ho|(a aabftflro W Ma ko doso I 
Palnlyayflgflrflo na va so katll gba<jassera i 367 tl ( 1915) 

Mutto amutto va fao {al mutlo (oT)hDdnao bhlnno I 
Kamma tti saharo iti ya jal vflniutlo na kattl to b368| (1916) 

Debanam vomaai plva fifttfi ka]}Aio ya rmitllnwjyfl I 
Aha 50 nikkflrarmya to khanutagfldao honfu o 369 i ( 1917 } 

Aba vatthuno sa dhammo pari?amo to sa kamma-flvflnarn i 
Punoe-yarftbhlbino kArana-kaJjanumeo so u 370 li ( 1918 ) 

Ktriyfinaai karanao dehdinani ca kajlabhflvfio i 
K HHimara raadabhihlyani tl ya padivajja tamagglbHII wa ■ 371 1 

Pam u>a dehfllnani ktrlyfioara yo sabhA-sobhattlo I 
Padivajja putmapflvam aabSvao bhlnnajAIyaiD I 372 u ( 1920 ) 

[ :ilfl^ ft I 

'Tl 513 ipr II II ( ) 

Tl f il TM ifta TTHIT fft I1T3 1& Tftl r I 

a ftRTannn qn a gni ii ii (tM'i) 

q atsq a l ti Tft niwaliftrual fJmi / 

TTHIT ^ Tft n wf ant II^WI (?^?y 

3^ ajrfftiv aftirer i 

iiT a Pmi i im aT aai ans ii ii (1M») 

iw w aRiiuiwai a i 

S«jl- a<iniMHi WTa-*nrtg^i at ii ii ( tM<t ) 
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D 0 — These verses have already been explained in details 
m the Second Ganadha'i a—vada t The only point to remember 
in this connection is that punya and pd2M, the pai mama of 
J%va and Kg') mci, could be inferred from kdrana and kavya. 

These two inferences are explained as follows — 

(1) Kdi andnumdna — Just as in case of working of 
agriculture, rice, barley, and wheat etc. are reaped as crops 
( Kdryas ) at the end, and pdjpa are also reaped as the 

panndmas of Jiva and Karma with actions like munificence 
etc or violence etc as their respective causes 

« 

It 18 , therefore, said that- 

“ Samasu tulyam visamasu tulyam satisvasaccSpyasatisu sacca | 
Phalam knyasvityatha yannimittam tad dehinam so’stmuko’pi 

dbarmah n 

( 2 ) Kdrydnumdna — Just as a potfer accompanied by the 
mktenals such as earth, stick, wheel etc. happens to be the 
Kdrana of ghata, so also in case of Kdryas like s'ai \ra etc 
■there is some cause or the other The cause in this case, is 
nothing but punya and papa in the form of good and bad 
deeds. In the production of Iliyas like s'aiha etc, parents 
are no doubt visible causes, but along with’ them there are 
invisible causes in the form of good or bad deeds also. Other- 
wise, ugliness or fairness in various forms — ^in spite of their 
drsta hetu, mz, parents being the same — would never be 
accounted for. The karma therefore has two types .-Punya 
and papa. Good forms are the results of punya and ugly 
ones are the results of papa Hence it is said 

Iha drstahetvasambhaviksryaviSesat kulalayatna iva i 

Hetvantaramanumeyam tat Karma 6ubha’-^ubham kartuh || ” 

So, like Agnibhuti, you, too, shall have to accept the 
existence of Kao ma putting faith into the words of me the 


t Vide pp 86 to 137 
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means of kHrya and Bnuia. So, like Agnibmi! j’on toe 
f shaft have to ) accept ( the existence of ) Karma on accooa 
of actions as weli as ( in the form of etc, ) am 

since Karma itseii is the cause of good or bad ( in case 6 
drfia etc. ) ns weii ns other performances, admit patffa ant 
papa ns belonging to dilfciant spedes by their very svablSrK 
(I9l4-i920 ) 

nrsni ifrttsfip^fbTsiTOi^ mufgra i >^9) 
S’T'fw I sf^ " A ft ” !T ^ dfrnrfwlt 

TAqiHt ^ sg i ftg ^- m i dldiil-fl^ 

Whla hinisi JIT95 I t ta^itldH i dtddH -' ftiftMft 

Uluftlwural fiaif^ftitiaif ^ «Tl>dc9li( HifUifiHnrftd 
fl^'hd^aynociiJi^y^'wr-inTOtpsl «IflI 

ft’H'rt tJTfe-sw-STf^trrf^TB^, V — 

“ aing gtrf ftrms ^ g- jlu r g n iu t Mjl a ^ i 

WTmi juMn I " ^titeiniwil^ " 

S3IW 1 5f sf M^sdtfrjc <f? rnar-ftri R g^ tf tjt, jiijm- 
55 ^-to(^sit^ ^lOrrt ^ s^ i i ^ q id. , aw snje 

I »(g iftw^r 

SPtWW g fmawi^r v 

“ jelw^stftwSft-Saig; psTfRW w i 

«ai-3Ba atjt ii i it " 

waldhiwn I aai, Mft/laftft sc ewrsP at^ ft a^ 
wfft »i? ifftaaiw, wiaasidumiwiiftN^i i aaft jw-arr 
ftaiifa ftaaf hWw, atwafotf fisW ^ am 

wjaiHt sin-SBai%5t agirtwniSdiftft it ti 
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B 0 — These verses have already been explained in details 
in the Second Ganadhara—vada t The only point to remember 
in this connection is that and pd2)ct, the parinama of 

Jiva and Kairna, could be inferred from kdiana and kdrya 

These two inferences are explained as follows — 

( 1 ) Kdi andnumdna — J ust as in case of working of 
agriculture, rice, barley, and wheat etc. are reaped as crops 
( Kdryas ) at the end, and nr© n^so reaped as the 

parindmas of Jtva and Kciima with actions like munificence 
etc or violence etc ns their respective causes. 

It IS, therefore, said that- 

“ Sanifisu tulyam visamfisu tulyam satisvasaccilpyaBatisu saoca | 
Phalam knyasvityatha yannimittam tad dehinam so’stmuko’pi 

dharmah n ” 

( 2 ) Kdrydnumdna — Just as a potfer accompanied by the 
matenals such as earth, stick, wheel etc. happens to be the 
Kdrana of gliaPx, so also in case of Kdryas like s'aiha etc 
-thte^e 18 some cause or the other The cause in this case, . is 
nothing but punya and papa in the form of good and bad 
deeds. In the production of kdryas like s'ai %ra etc , parents 
are no doubt visible causes, but along with* them there are 
invisible causes in the form of good or bad deeds also. Other- 
wise, ughness or fairness in various forms — in spite of their 
d/rsixx hetu, mz, parents being the same — would never be 
accounted for The karma therefore has two types ".-Punya 
and papa. Good forms are the results of punya and ugly 
ones are the results of papa Hence it is said — 

Iha drstahetvasambhavikaryaviSesat kulalayatna iva i 

Hetvantaramanumeyam tat Karma Subba’-Subham kartuh u ’* 

So, like Agn%bhut%, you, too, shall have to accept the 
existence of Ka? ma putting faith into the words of me the 

t Yide pp 86 to 137 
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omatiQioDt Yoa sbail eleo hete to t^ke \t for eertAltv thet 
Katina is dirkled a* punya and poyw oanaing ■ wiety of 
fonna m rfcAo eto. d 38^-872 u ( 1S14-1920 ) 

The eiJflteDoo of punya and papa ootdd bo oetibUahed b 
a diSeroQt my ^ 

Suho-dakkhanam kflranajnanurllvfliji kajjnbbflvao vnssam i 
PEramftn{i?ogbadfl3sa va kfiranamlhfl punna-^vSIm ljS73i (1921) 

ii n ( ) 

SakhaHlahkhAyoh k&nmaamQorQpoiD kAiyabbtrsto raiytm i 

Panunii^TO glutajyors kcn^iandba popyo-pipe |978l (1981)1 

Tran — 373 Jusi as molecales (which act as) thecaaso 
ot ghaia resemble ghaith In Ibe same way happiness arwl 
(nii»ery the f^ryaa have also Iheb i&rajpj viz, ptoiya anA fiipo, 
similar to them. ( 1921 ) 

>ii(? nwiavi *rw ’mr TOmi, w 

g’Wnd ^ ^ ’t S^i 0 'n'lftft H n 

( ) 

D (7j — Siaoo larana lO elmdar to ^oryt^ the intfJl partWeo 
of aarth whuah make gka^ rwomhlo gkata aod ymnyo a»d 
papa whloh are the karana of ndka and duJJAa would retoDsW* 
««Ma and duAlAa I fl7S ■ ( 1821 ) 

The opponent 0*7 now rmiio the obJaotioQ aa follows -* 

g5;_tp^nnTDI 5nf ^ I 

* ft 5 31^ ^ ^ IlS'Stf u 
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Suha-duhkhakaranam jai kamniam kajjassa tadanuruvam ca » 
Pattamaruvam tam pi hu aha ruvim nanuruvam to ii374li (1922) 

^ ^ II W II ( ) 

Snkha-duhkhaksranam yadi karma ksryasya tadanurupam ca | 
Praptamarupam tadapi khalvatha rupi nanurupam tatali I1374II ] 

Trans — 374 If karma ( were known as ) the cause of 
happiness and misery, and if Karya ( were taken as ) similar 
to it, then, that ( i e karma ) also would certainly become 
formless, and if corporeal, it would not resemble ( the Karya ) 

( 1922 ) 

II II ( ) 

D C — Ifj5ra?mci composed of a and_^)opa is accepted 
as the Kdrana of sukha and duhUia, and if sukha and dvhkha 
are taken as similar to the Karma, Kaima, which in fact is 
corporeal, would become formless like sukha and duhkha. 

On the other hand, if it is taken as corporeal, it will not 
resemble its karya, viz, sukha and duhkha which are incorporeal 
U 374 II ( 1922 ) 

Then, the Tirthankara Bhagavdn replies — 

^ m TPT ^ I 

ft ?'U^V3Hll 

Na hi sawahatiurDvam bhinnam, va karanam, aha mayam te | 
Kim ka]]a-karanattanamahava vatthuttanam tassa ? u375ii (1923) 
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Jlimbbmdn Q«^ « 


[ •! ft f5ra am im 1 1 

ft am t iMa^ ii ( ) 

N« ha tarrathAniirflpwn bUna«m t» kiniptm *i>i* rnaiwm t« I 
Kim k»ry«-k*rt^i*tT«njathnT* T»atiitT«m taiym ! I S76 I ( 19SS J] 
Trans — 375 The JiZrarfa b neither similar nor dbsiinllr 
( to the kSrya ) In all respects. Then yoa might cooteod that 
** How b Hs being a kZirya, iStrana or a f drfmlte ) obkd 
( jtistified ) ? ( I923J 


^ ^ ^-a ft a<«rr ^ gat-jtw^ 

“ KT % !Ttr ^ wt 4 

ftra Tria*.4i)^ft| aft gja r sa^ i w wtt- 

imm H an^vina i P) ft aat> 
ta tT ftwCTta ii a , "enrsmt Ift i «A- 
aimm ft am am aamaa 
a ftfta,, sataft a^ ^aifta ai p ft ft I amn 
a, araamar ar ii ii (?^aa) 


•0 O — Korcma la aeither ftbsolutely nmiiax nor •bsolotaly 
dlaanmlAr to the Karyoa. Bo Karvta oannot be celled 
formleu like its Karya rw ««Ma ftnd duUA<^ 

Yoor doubt u bued on joar uaoanpbou that idnma a 
exeluaiTely similar or dleahnilBr to the loryo. Bat you aie 
not juabBed in yoor aasuniptwii. For if Karatia were abedtitoly 
amular to Saryo it would tom oat to bo the karana of some 
other Katya also. 

Bumlariy a torya taken M aimilar to a Grottet in til 
respeetB would also beocuue the Katya of another ISrtma, 
OoDSequently there will be no dishnetioo between KSrya and 
hirona and both would either beeoise iatixna or Latya, 

Since there la no diBerenoe between Larya being a definite 
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object and a Larctna being a definite objeet, the exclusive 
difference between the two would also be out of place Hence, 
Edrya and iS? ana are neither absolutely similar nor absolutely 
dissimilar to each other, but comparatively equal or unequal 
to each other II 375 I1 ( 1923 ) 

The author states in objection to this and to its reply . — 

( 

Sawam tullatullam jai to kajjanuruvaya keyam ? i 

Jam Somma ' sapajjao kajjam parapapao seso ii 376 ll ( 1924 ) 

I ^ %q: ll II ( ) 

Sarvam tulya’-tulyam yadi tatah karyanurupata keyam ^ i 
YatSaumyal svaparyayah karyam paraparyayah Sesah ||376||(1924 ] 

Trans — 376 “If everything is comparatively equal or unequal, 
then, in what way is Karya similar ( to karaiia ) ? For, O 
Saiimya ! Kdrya is the synonym and the rest autonym (1924) 

’Tfq q^ ^ 

qr l ^sqrqqqq: q^: sitwiiq 

qq: ^ qirqf^^T qjm^q 

“ qjRirq^ ? 1 qfq f^f^^n%qT3- 

^ ^ig; q^tq qq^ ^qJFq^ q 

qq qqoT ^qqT-spWT^q, f % qqq 

. '^tiVr 1 1 3i^=5q%-‘‘ qbq I q|- 

^i^^q qj qwq; ^^q qnl ^qqk:_, qwg; qjRiq ^r^fr- 

^q^qqT%:q: qqlsfq q^4: qq^ro qi:qqfq:t |fq 
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[ ^ ft fipfl qr ^rut, anr ^ i 

ft 7 ^ aw T ii ^en ii ( ) 

Na hi ■arrathanurOpam bhutaan 7 * kita^m atha mataffl t® I 
Kim karya-k*rt^tTBmathaT4 Taatntram tasTm ! B S75 I ( 180 1\ 
Trtuts — 375 Tbe kira/fa b acJther similar nor dbsinillsr 
( to the A2/yfl ) In all respects. Then you might cooteod thd 
“ How b tts being a ka/^ jfcarmw or a ( definite ) object 
( fustifted ) ? ( 1923 ) 


“ ft ” »r? ?f a^ iTa^-nw%5T aWt ww 

aff a i f qi sj«, q w n*w ww 
«ivwi<^, wa t ft 

a flsftra, lartftwrawi^, 'Brfmi Ift i "A- 
wsaini*5<)«imm:t artw ft am aw wmw 
m?, f H ftftg;i lA# ilatiftiiaif r ftft i amiT 

%«p%ar3VTar, ar ii ii 


•0 C — A<m»ci la oaither abeolut^ly aimilar nor aiiolotelj 
diBOmular to tbe £af*^cu So Katsvi oaoDOt be calitd 
fonnletj liko its Karya rts #uMa ud dvAMo. 

Your doubt 11 based oo joor aasumpbOD that kSrana is 
ezelosiTely similar or dissioular to tbe lorjto Bot jou are 
tiot joatifled La your assamptioii. For if KSrana were abeolotely 
iimilar to Karya it would taro out to be tbe kirana of lotoe 
other Kaiya also. 

Biaulsriy a Larya taken as sunUar to a iorcua in all 
respects would also become the Katya of another LSratta. 
Conicqueotly there will be no dlshoetlon between Karya aod 
/tcsreina, and both woold either beoooie larana or Znrya 

Bioce there Is no diOTereDOO between Larya being a definite 
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object and a Imtchki boing a definite object, the exclusive 
difference between the two would also bo out of place Hence, 
Kdrya B.ndkd 7 ana are neither absolutely similar nor absolutely 
dissimilar to each other, but comparatively equal or unequal 
to each other II 375 II ( 1923 ) 

The author states in objection to this and to its reply — 

I 

^ 5113# ^ ^ ? I 

^ ntwf ! n’Tsitaft ^ ^ 11 

Sawam tullalullam jai to kajjanunivaya keyam ? 1 

Jam Somma ' sapajjao kajjam parapajjao seso 11 376 11 ( 1924 ) 

I ^ ii il ( ) 

Sarvam tulya’-tulyam yadi tatah karyanurupata keyam ? 1 
YatSaumyal svaparysyah karyam paraparyayah ^esah ||376||(1924 ] 

Trans — 376 “If everything is comparatively equal or unequal, 
then, in what way is Kdrya similar ( to karana ) ? ” For, O 
Saumya 1 Kdrya is the synonym and the rest autonym (1924) 

1 1 1 

qjF? qj^oT 

5^'?!^, ^q^qqjTq^q: ^r^sfq ^rortt q^q^k:^ 

54 
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Jlnfcbbndra. " 


h nft WT'iiwTRM'rfSnJhraiart-iTgw B^a^' 
51% WOT OT^ht f I 3wrt-»ft!f-ynr^Wt>ii 3^ 

OT ^ gw IBk 5!¥OTTft 

wnft 51W >n?f<i HB, <TOw g^ gj}, wt»i, 

5BI 5twnp gwtWMR'^JUft! BBT W Ji«*i»l*J^f 

»HOTimij, , !nnrt& am aatiw^ BmOTft) 

( ) 

D Q — BhagmAn — Not only kari/a ond larana bot »U 
olgwta of the Unlrerae are relatirely equal aod uneqoal and 
no ol^Mt 18 abeoluulj eqoa) or obsoJntoIj cmequal. 


AcalabJiraia — If it i« so then why do yon try to eBtabU«h 
partaonlarly the slmDanty between ianwo and iorya by B*p°S 
that etiMa and duAMa we aindUr to ierrcHW etc ! BtiU 
h werer If some object is abeolately ilmHar to another it n»y 
Ik. jufltided to say 6o But when nothing is siinilar or du 
Biujilar m all reBpeota and ©Terytbing is relatirely enjoal or 
unequad acxKmling to you then, how oooJd it bo said that 
A'orojvi wBB similar to iafya f 

BKayamn — In apito of all obfoota being relatirely eqo*l 
or Qoequal fciryo reiombles bamM booause it ia the aynonym 
of kamna while other objects whjoh arc the antonyms of 
karotia arc dlsiinular to it 


Henoe in the present oaso, sutto and duiiAa are the 
pynonynDB 0/ Kama the karaiyt The oombioatioa of 
and punya la the cause of tvlba and that of j\va arnl 
Is the oanse of daAlAo just as itoo j'uiAa etc aro the 

■ynonyms for tuUta the same a« the tynonyma for the 
jnmyo-iorwow also. 

SimiJariy dvhiha and its canae the pupa-lama* bare 
the same aynonyma ei* a—^%va a-balyoMa and a-a'wWo etc 
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It 13 m this way, 0 SaumT/a < that and impa are known 

as the laianas resembling their lutiyas viz sukha and duhkha 
11 876 11 ( 1924 ) 


The opponent may here ask as follows — 

K>ni jaha muttamamuttassa Karanam lalia suhainam kammam i 
Dittham suhaikaranamannai jahelia laha kammam ? Il377li( 1925) 

^ ? 11 II 

Kim yatha murtaninmurtasya kfiranam tathfv sukhadinfim karma I 
Dfistam sukhadikarnnamannadi yathoha tatha karma * II 377 II 


Trans— Zn Is Karma the cause of snkha etc, as tmrta 
IS the cause of aimu la ^ ( And ) is Karma apprehended ( as 
the cause ) in the same way as food etc, are apprehended as 
the cause of happiness etc ? ( 1925 ) 

^ ^R<ir 

^5}: 2 11 ^vs \9 n ( ) 

D C — Just as a gem, garland, sandal-paste, woman, 
serpent, or a poisonous sting becomes the muita cause of the 
a-murta sukha and duhkha, should we accept Kai'ma also 
whether good or bad-to be the mui ta and ‘pratydksa cause like 
food etc 1 ii 377 II ( 1925 ) 

The answer is— 
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^ cPT 1%^ gn^TJir, ^ 5r ag^i^onui i 
4)a<idai^ HWJiV JpRni qOTii?'Sdii(U’(^ 


HOu tnymn dya kim kamtnanft, im jmn tulIasShanlnflin pi i 
Phalabhedao so vassam sakflrano kflranam kammam »378fl(l926) 


toW> HtsHvq TORTt II II ( ) 


BhflTatQ tadera kim konu^ qb yat taljaudbanCoftmapI i 
Phalabbedatahso raAyam aa-kcrapa^ kira^am karma ■878 d{19}4)] 

Trans — 378 ( The opponent may argue further that) “Ld 
that ( 4 food etc. ) be the cause of happiness etc. bat what 
( is the use ) of Karma ? TTiat b proper In spite of there 
being equal materials the difference In results has certainly 
( some ) reason which b ( ootbtng but Karma , ) ( 1926 ) 

itw-ag ^ gft gwt‘ tirnTfa, to 

Il5t sfftiraifia 1 1 5 ^ ’iw? 

ttw i -^< ii <IR whwiR W S gvwmri sw#Tmft'*& gw" 

^imHraft a^ngi, tor s’^r-- 

II ?«<: II ( ) 


D O — AecdabXrata — Smoa food eto aro djpeoUy apprehen- 
ded they oooid bo taken as the oaunea of t u lJia dtJutim bet 
vbat la the pQppooo of aasuming Kotim which Ii abaoJdtoIy 
imporeaptlble to be tho oatue ? 

Bhagavan. — Persona haring the aamo •adManat like anna 
etc are fbnnd to en;oy different pitalat like niiAo and du^-io 
In ipife of their taking the same food, tome people look glad 
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while others appear gloomy This sort of phcda hheda is 
significant and is due to good or bad larma II 378 u ( 1926 ) 

The ’niwUiici of Kainici is now explained as follows — 

^ Wllf II ^'3% II (Usvs) 

Etto cciya iam niullam muttabalahanao jalid kumbho I 
Dehaikajjamuttaio \wa bhanie puno bhanai ii 379 li ( 1927) 

^ II W II ( ) 

Etasmadeva tad murtaiu luurtabaladbanato yatha kumbhah | 
Dehadikaryamurtfidita iva bhatiite piinarbhaiinti Ii379|l (1927)] 

Trails— ?)19 On account of that reason, it is imria like 
ghata, on account of its ( capacity of ) strengthening the body, 
or on account of the karyas like deha etc being muria When 
thus told, he speaks again { 9127 ) 

555, ^5 ^feT5R55Tf^5T5;, 55T 

51551^^5 5^ 5^515% ^ 555^5, 3I5t I 

^ 55 ^, ^ 5 ^- 

5:5 ^^-=5?5^f5^5^55T5^555^f5 5T5: 1 

5%T, 55^, 5JT^' 

^3^5 5^RT5; 5^11^ 55 ^5 

^^5T5^555!f^ I 55 5fq^ 5^: IRvs'Ml 

D Q — The niurtatva of Karmas is explained in various ways- 
1 Since the difference in phakis in case of those having 
the same sddhanas is due to Ka'ima, the harnia should 
be taken as mutta 
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ntSTOT ^RDI CFmil^V9Cll(t^=(0 


HOu tayam dya Idm kammanft, oa |am tullasfihaninara pi i 
Phalobhedno so vnssam sakirano kflranain kammam iSTSb ( 1926) 


^siTT^i ^PERor: Wi ^ It II ( ) 


Bharnto tadera kua knnnaps o« yat (iJysiAdhaninAniapi > 
Fbalabhodataii bo TBlyam u-kin^ah kara^am karma |57SD(IdSff)J 

Trans — 378 ( The opponeat may argue further that) “ Ld 
that ( L food etc. ) be the cause of happiness etc. but what 
( is the use ) of Karma ? That fa proper la spite of there 
being equal materials, the difference In results has certainly 
( some ) reason which fa ( nothing but Kama . ) ( 1926 ) 


Q?4i ^ ^ 

51^5^31 5% 

^iT?5TRmft wrwi; 

i ^ rft ^ (ifq*vqH(iM>^Ri'ft 

II n ( ) 


D 0 — Aoaiabhraia — Sidoo food oto ar© directly appreben 
ded they oooJd bo taken as the eansei of sttZAa duAMa Int 
what IS the porpoao of assmumg Sarwta which is abeolotsly 
imporooptiUo to bo tho came f 

BAayatyjw. — Pononj haring the same tBdAana* like anna 
©to are fonod to aqjoy different ■pAaiai lit© auMo and duAUa 
In spite of their takmg the same food aome people look gW 
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'while others sippoar gloomy This sort of phoUt hhcda is 
significant and is due to good or bad larma || 378 ii ( 1926 ) 

The mwtata of Ktnma is now explained ns follows — 

f gait VTTTf u W 

Etlo cciya lam mullam mutlabalahanao jalid kumbho I 
Dehaikajjamulldio vva blianie puno bhanai li 379 li ( 1927) 

[ ^ ^siT 1 

^ 11 11 ( ?<i,^vs ) 

Etasuifideva tad uiurtnm inurtabuludhiinato yatbii kuuibhah i 
Dehfidikaryamurtudita iva bhanite punarbhauati It379ll (1927)] 

Trans — 379 On account of that reason, it is rnurta like 
gfmia, on account of its ( capacity of ) strengthening the body, 
or on account of the Jiaryas like deha etc being muria When 
thus told, he speaks again ( 9127 ) 

^ 3f^ i 

l <1?:: li^vsMi 

D G — The niw tatva of Karmas is explained in various ways- 
1 Since the difference m phalas in case of those having 
the same sadhanas is due to Karma, the harma should 
be taken as mwta. 
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2 Karma is mirta becaoflo Uko ghaia rt atrengtheni th« 
laryai bke body etc 

8 Jnat ai gkata ia mtcria beoatue it ib strODgtbfloed tytbe 
murto obgeota like oU eto Karma l« also murla booaoi* 
it II alBO noanihed by tho olgacta hkfi flowar-garUnili 
aod landil-pute eto 

4. Joit u the pannSmat of ghata are mtirta beeaaao ghaia 
IS muria the Larma is also mvrto beosnse its ioryo* like 
sorlra eto are nuoia. C 37J> a ( 2927 ) 

When thas answered by tho Ttrt?taniara the opponent 
argnea again — 


fife a-d'aoiiHl OT 5^ I 

315 if-5^P3r^ uncoil 


To kfm dehflinara muttattanao fayam haval muttam f 

1 suba-dukkhflmam klranabbftvadariJvam ti ? ■ 3fi0 i ( 1928 ) 


[ am ft mtft >3^9; I 

anr gw-ii«i<la( n Rtf'll ( ) 


Tatah kim debadtnam martatrataatad bbarati mOrtam ( 

Atha sakba-do^kbidlnsm kdrapabhtrAdarflpamiti f 038011(1023)] 


Trans ~3S0 Then does It become nUiria because of the 
corporeal nature deha etc ? Or Is ft incorporeal because of 
sukha-dahkha etc, ( being Incorporeal ) ? ( 1928 ) 


at^HTui i HualHl afei; 99 (rf t 

;iTa I ftliiaiftni II ?c« II ( ) 


2 ) C — By accepting yoor nrgonient Kortna will become 
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inurta as well as a-wuiUt It will bo murl^x because its 
kdryas like chlict oto are minUt At the same time, it will be 
called ci-muitcc also, because its kdryu^ and the jiva-pO/i manias 
such ns suLha, ditJiLha, krodha, mdna etc are a-muita, In such 
a case, should wo take Kai ma as inui Icc or a-mui ta ? I1380II (1928) 

Bhagavdn replies. — 

^ 1^ I 

fir ^ 

Na sahainam heu kanimam ciya kintu iaua ]ivo vi \ 

H6i samavaikaranamiyaram kammam li ko doso?ll381ll (1929) 

Na sukhadlnam hetuh knrumiva kintu tesam jtvo’pi i 
Bhavati samavayikaranamitarat karme’ti ko dosnh * Il381|| (1929) ] 

Trans — 381 Kdrma is not the only cause of happiness 
etc, but jlva is also their intimate cause Karina is the opposite 
one What difficulty will arise ( in such a case ) ? ( 1929 ) 

^ qjRDT 

^ ^ 11 11 ( »vi.\ ) 

D. G — Raima is not the only cause of sukha, duhllia eto. 
Beally speaking, Jtva is the intimate cause of sukha eto and 
Ra/rma is merely an aocidental cause Hence, on account of 
the a-mui tatva of the kdi yas, viz sukh, duhVia eto their intimate 
cause VIZ jiva does become a-inurta but Raima being merely an 
accidantal cause does not become a-murta So, there will be no 
difficulty as regards /hjrTna being accepted as muita Il 381 ii( 1929 ) 



490 Jinabhadrm GapI f [ Tbe ntntb 

S Karma is mvrfa because like gkata it ■trengtheni tbf 
hjiya$ like bodj eto 

8. Joat as ghata is tnuriti, beoaose it is streogtheaed bjtbe 
rmtria objects like oil eto Karma u also mirla beoaoio 
It is also Dourished hy tbe ol^eets like flower-gaHandi 
and tandal-paBte eto 

4, Just as the parxndmat of ghata are fnSrto beoaose gha^a 
is murto the larma Is also imirto, because Its iotytw bke 
sorlro eto are murto. B 370 M ( 1937 ) 

When thcB answered by tbe Tlrthaniara Che opponent 
argues again — 

ft fnr i 

3T?: gc-jwilof /?f? uncoil (iS'ic) 

To Hm dehitnara mirttsttfloao layaai haval mottstD I 

\h 1 suha-dukkbfilnsrn karanabhflvfldflrOram tJ ? b 580 1 ( 1928 ) 

[ ft ♦laR I 

Tatah kim debidtnitu mQrtatretastad bharatj mOrtam I 
Atha BDkba^obkbadtnam kAre^iabharadarOpaiiuti f 188011(1938)] 

Tra/ts — 380 Then does ft become /rtHria because of tbe 
corporeal nature, dtfAa etc ? Or Is it Incorporeal because of 
sakha-dnhkita etc, ( being Incorporeal ) ? ( 1928 ) 

ilW-TOJ f% W«I>Tf»I7 w5 

f fft fttmnftft ii ii ( ) 

Z> C7--By accepting joor argnmeot, Karma will beoom* 
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mill ta as well as a-mui ta It will be murta because its 
kdryas like deha etc are murta At the same time, it will be 
called a-murta also, because its kdryas and the jiva-pai indmas 
such as sukha^ duhkha, krodha, mdna etc are a-miurla In such 
a case, should we take Karma as murta or a-murta ? ||380|| (1938) 

Bhagavdn replies — 

^ ^4 i%T um Tw I 

^ fit 

Na sahainam heu kammam ciya kintu tana ]ivo vi | 

H6i samavaikaranamiyaram kammam ti ko doso ? Il381ll (1929) 

Na sukh&dinam hetuh karmaiya kmtu tessm jivo’pi 1 
Bhavati samav&yikarauamitarat karme’ti ko dosah * 1138111 (1929) ] 

Trans — 381 Kdrma is not the only cause of happiness 
etc, but jlva is also their intimate cause Karma is the opposite 
one What difficulty will anse { in such a case ) ? ( 1929 ) 

^ H sfHtsfq 

^ # II 11 ( ) 

T>. C — Karma is not the only cause of sukha, duhkha etc. 
Really speaking, Jiva is the intimate cause of sukha etc and 
Karma is merely an accidental cause Hence, on account of 
the a-miii tatva of the kdryas, vtz sulk, duhkha etc their intimate 
cause wz j%va does become Or-muita but Kdima being merely an 
accidantal cause does not become a-murta So, there will be no 
difficulty as regards A:a? ma being accepted as mu 7 ta U381ii(1929) 
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Now rofotang the first assertion that the abuodsnoe of 
miserioB is due to the dimfnotion of pvr\yay the anthor atstes— 

^<n3M|riyum^-d ii n (?^^» ) 

lya rDvitfe suha-dukkha kftrBnalte ya kammuno slddhe i 
I^nnflvagarisametfena dukkbabahulattaaamajirttsni f]382il (1930) 


S«nWin^ ii ii ( ?'^?o ) 


lb rQpitre Bukhe-dubkhakara^atre oa karma^iah eiddhe \ 
FanjtpakanamAtre^a dahkhabahulatramayuktam nSSSi (1980)1 
Trans— 3^ \Vhea Karma b proved to be nmrta and 
( at the same time ) estabibbed as the cause of sakha-dahkha 
( the theory that ) the abundance o! mberies b due to the 
diminutwn of virtuous actions will fall ( 1930 ) 


m «4irt s 5«nwf»T^ ^ 

D O — Now that the theory of ivoiJiOw has been refnted 
and the exutenoe of a imrrto harvKi ss the otuse of tulka and 
dxJJJuj has been oBtabliihed we osn easily refute the theory 
chat the ahondanoe of misenes is esnsed by the dinucotioo of 
punyoa o 382 P ( 1930 ) 


■ll\€^ll (tW) 


Kammappagarfsajonlyara tadavossam pagarbflnubHno ( 
Sokhhappagarisabhlh (aha ponnappagzirtsappahhavfl l3&3n (1931) 

[ MUf.'JilPld Uf I 

s’qwfqw ii n ( ) 
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Kannaprakarsajanitam tadava^yam prakarsanubhuteh i 
Saukhyaprakarsabhutiryatha p unyap rakarsaprabhava || 383 || 

Trans — 383 Just as the expenence of the abundance of 
happiness is caused by the abudance of virtuous actions, the 
expenence of the abundance of misenes is also produced by 
the abundance of sinful actions ( 1931 ) 

f5Rr: ii ii 

( ) 


D. C — Abundance of miseries is not due to the want of 
Virtuous actions but it is due to the abundance of sinful 
actions, just as abundance of happiness is due to abundance 
of virtuous deeds, and not due to the diminution of sinful 
deeds H 383 |) ( 1931 ) 

Moreover, 


II \C^ II 

"Taha ba]]hasahanappagansangabhavadihannaha na tayam i 
Vivartyabaphasahanabalappagansam avekkhepa ii 384 ll ( 1932) 


II II ( ) 

Tatha bahyasadhanaprakarsangabhavadihanyatha na tat I 
viparltabahyasadhanabalaprakarsamapekseta || 384 n (1932) ] 


Trans —384 It is so on account of the abundance of 
X ernal elements also ( For ), otherwise, it would not require 
the excessive force of the external ( as well as ) opposite 
elements { 1932 ) ’ 
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fw^ <^ H^^^^l^-* ^^t^^l(^’ 51 jiwinw 
^ g” ’<i'<i^>ii^Ki'<'i«tHi!)iX5 Ji^, a g artwi^nw 

ftuUml^t.qRnflqiivonm^l anrc^ a^ a! 

uW'w'tH^d 1^^^ Ra^-aft j ni iaa. ' faiiiJit'a 

a^a^fia, 

R'tflaiftiiUKiftaimm.ifai^iwji^ awaifirft ii^csii (tW) 

D O — Aband*nca of miiene* to the ntnoiii bomgs in 
thia world is not merely anoeed by the dlminutJoQ of punjfo^ 
larmns bet by the «btindj»nt feme of mrione exteroel elementi 
bke forbidden food alto If it were not #o it would hare been 
<^u«ed only by the demiontJOD of preeoribed food etc ( to be 
trained by jwmyo-iorjTtae ) and would nerer bare depended 
I n the abondant force of the external but opposite elemenU 
liLe forbidden food eto ( to be attained by pdjKt-^rfnas ) 

The mam parport of the abore argument is thii -—If 
deJuTtvo were to be generated ly meana of the dimlontlon of 
pxmya-tarvxas only U would bare been prodooed only on 
aoeount of the laek of external materiala IQco tff^dra etc. 
Bat It IS not ao as it la produced by the increasing force of 
the external but opposite matenala like aa»s£<2Adra as weU. 

B SB 4 II ( 1682 ) 

And 

^ n gferarwl i 

XfH T O IIS<^H)l(nS^) 

Doho nSvacav’nkao pimpukiarise va mirttlmattio i 

Hojfa vfl M hlnatnmo kaharonsubhaynromahalkjya? i385| (1933) 
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^ ^ ^ II II 

Deho n&pncnynkrital^ pimyotknrsa ua nuirtimattvat i 

Bhaved v& sa hlnatarakali kathamasubhataro mahfinSca ? 11385 ii 

Trans — 385 Since body is corporeal like the abundant 
piin)>a karmas, it is not produced by ( means of ) diminution 
( of piinya karmas ) Or, if it is so, it should be small ( For ) 
how is a huge and ( at the same time ) splendid { body 
available ) ? ( 1933 ) 

^5C[r 

^ ^ ^sfq, 3 t{^ ^ 5oi(t- 

^ ^ tr?i 

^nifh^nfq ^ ^ g 

II II ( ) 

D C — Since the bodies of anuitara gods including the 
Supreme Ruler of the World are murta^ they are not produced 
by the diminution of ‘punya kai mas In the same way, bodies 
like that of a miserable elephant etc are also not produced by 
the dimimution of punya karmas only as they are muvta For, 
that which has been produced by the diminution can never 
he murta 

Still however, if a body is ever produced by diminution 
of punyas, it must be exquisitely feeble and auspicious Because 
a body which is huge and at the same time auspicious, is 
produced by the accumulation of punyas, while that which is 
huge but in-auspioious is produced by the accumulation of 
papas Hence, a body produced even by a small quantity of 
punyas must necessarily be happy and never unhappy Just 



•* <36 - Jlnabhadra Gt^l g [The ninth 

ai from a amall lamp of gold a small hot golden pot Is made 
bnt not an earthen or a oopper one similarly, a body prodooed 
OTen from a small acoumnlatlon of jninyas Is always happy 
though small m fonn, D 886 b ( 1938 ) 

Refubog the aeoondand third theones the aothor states^ 

'Jiln'mi ft I 

^ ^ ^ a^KP i m rai ii ii ( l W ) 

Evam dya vlvartyam {^f|a sawapfivapaikhe vd I 

Na ya saharanarDvam kammam taiJcflnmflbhirfl u 386 ■ ( 1 954 ) 

[ RnlfT I 

51 ^ TO I <un !llT lj^ II II ( ) 

BrameTB nparttam yc^yet sarrapapapakse pi i 
Na ca aidhara^arQpam karma tmtkAn^abharat I 886 o ( 1834 ) 
/■/■fl/ts.— 386 The same ( argument ) should also be applied 
1 the theory of exdusfvo p^pas ( but ) In a reverse manner 
\n(J ( there Is ) nothing like a controon ka/ma ( containing 
paqya and pdpa together ) because ol the ibsence of Its cause. 
C1954) 

TnilidRfl, 51 5 3^, qTqmw!np>THi5 
5^ ” >1$ 

>jwi as =? iniwr 

s'ftrotsft i iwp i v^m 1 51 ii° tl»iHft ftqsTi i 

a^iftwrf^ watMiwj^o .ti'.'ini 
S»>T-^ I WI HT dlHUit 
ajft 3 “q-^ I 551 r ?5IT5-‘ 5 ^Wlft ’ 5 ^ 

U I HKilf ' M S^-MIKHtH wtfts, 

cftiji itKui i UHm I 55 iritiri-nifts 
»l|nA<P l H» re°T WH , r-HTITTfftft II II ( {’l^W ) 
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jD. (7— In case of the theory that everything is jyCqm and 
there is nothing like 'punyo. and that suLhct, is also produced 
by the diminution of pcipci, the same argument stated above 
should be applied but in a reverse manner in this way:' — 
Since even a small portion of produces dubklia like a 

small particle of poison, it could never be said that suUia is 
produced by the diminution of papa. Even a fraction of 
happiness is produced by punyci and never by papa and so 
on These arguments clearly indicate that punya and papa 
are absolutely separate entities producing suUia and duhlha 
respectively. 

So, both could never be taken as one combined entity as 
laid down m the third theory Such a combined Karma has 
no hetu whatsoever And hence, like a son to a barren woman 
it IS entirely impossible li 386 || ( 1934 ) 

In support of the argument, the author continues — 

Kammam joganimittam subho’subho va sa egasamayammi i 
Hopa na u ubhayaiijvo kammam pi tao tayanuruvam ii387ii(1935) 

^ H 11 ^<'vs II ( ) 

Karma yoganimittam §ubho’6ubho va sa ekasamaye [ 

Bhaved natubhayarupah karm&’pi tatastadanurupam I1387|| (1935)] 

Trans — 387 Karma is caused by contact which is either 
auspicious or inauspicious at one time, but never in both the 
torms So, Karma is also similar to it ( 1935 ) 
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■8 from « small Inmp of gold a tmalJ but golden pot ii made 
but not an earthen or a oopper one Bnndariy, a body prodooed 
eren from a small aooamolatloD of jmnyat is al^ya happy 
though Bmall in form. I 886 q ( 1988 ) 

Kefutlng the Beooud and third theories the aothor Btatea— 

51 5T Hi^RDT^ar ii ii ( t W ) 


Evom dya vivaityam }Oejjft aawapflvapalckbe vl I 

Na ya siharanarllTam kanramm lakkflranflbhavS n 386 1 { 1954 ) 

[ I 

=1 ^ a i MKHW d^Ku imi f T ^ II II ( ?'^18 ) 

Eramera nparttam yojayet aarrapapapakfe pi i 

Na oa BAdhira^arhpaiD karma tatkaiaipibbirat B 366 i ( 1634 ) 

Triz/v — 586 The same (argument) should also beappBed 
I the theory of exclusive pdpas, ( but ) in a rcrerse manner 
\nJ ( there is ) nothing like a common kar/tta ( cofTtalntng 
ptui}a nnd pdpa together ) because of the Absence of its cause. 
( 1954 ) 


Trnhnftg, ^ g wm’TunP’wi^ 

5^ ” >1% Mu 

nwi ^ fiiiwr 

pfrrotsft I ^ I 

a^tg, y <ijftat)^ i ?f »t F l ggfJrinri^ WT='tg I ?fii 

W»i;,5!tritnrn7ir^ wiv 5^-^ 'ce*^ 1 *ra 

^ w pn t i g 1 »pr 

mtiAWMCnaMia , 11 n ( ) 
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Trans— 3^^ “ Even sublia and a-iubha contacts pertaining 
to mind speech and body are perceived at ( the same ) time 
•' The state of mixture Vv'^ould be ( possible ) in ( case of ) abs- 
tract ( ones ) ” ( 1936 ) 

^siT, 

Rjn5i[-qj^q^if^q5n?%gf 
^ I i i?r: ^ 

r^^^sfq 5[s^^ 

H 3 ^T^- 

s^%rnin?Tfq ^^^qm^naif ^r^-Tr^-qjnr- 

3 ^?T- 

^ ;nf^, I ^ ff 

p=TT 

I ^T 5qqfq vf gi$[«i: | 

^RJTFm q| q 5 ftf^f^q- 

flwq; n n ( ) 

■F G — Acalabhrata — The combined state of s'vbha and 
a-s'^hha contact of mind, takes place when one thinks of 
offering munificence etc, but not according to the prescribed 
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'wftnn: H 3?Twr!i wi «nm- 

!4Wr<(i< a»i*,'5 spr 5®T?3t t«[^, )»vt^ 

'fiwf ^ 5 <i<dii'mt»<mti<i»ii)ifc - ^ ii?<»ii 

( ) 

D 0 — PerrertioD {mtthyaiva') Ijaoontinenoo ( o-^»ra#» ) 
BtnpHlity ( iojoya ) idldDeas ( prtautda ) and oootaot ( yoyo ) 
are the vanoaa oaaaea of harvia-handha. Out of these, yoyo 
or contact with the outer woHd la the pnompai oaoae Thu 
contact is ditided as L Bodily contact S Mental contact and 
3 the Oootact of Aatfons, ItiaeUher # u 2 Aa ora-/«Ma at one 
bine bat nerer tn a combined state of /ohMSytib^ at the 
same tune 

Now since this yoyo is the iarana and towKi the ioryOy 
the latter shoal be similar to the former Hence there cannot 
exist a larma oontauuog ptmya and pdpo comUned together 
When there pervades o-eahAo poya the iubAa forrao-iD the 
f mi of Tirtooos deede-is prodooed and when there is a-««6An 
; j ( the o-e ah/ia iorma of slnfol deeds is prodooed 

But Karma ooald aerer exist in a combined state of 
tuhAo# vhAa ai yc^a nerer exists Id a combined state Ii88ri(l990} 
Now the anther states an olgection and its reply— 

^ ft ermftw sfhift i 

>ft®r ^ 

Nanu mana-val-lcflogS subhilsubhS W samayiiniml dBantl i 
Dawamml misabh8\'obhflve|{a nau bh4valjiranammli38Sa(l936) 

5C^ finotnl =T a miw<5i II II ( ) 

Isana mano rak-kayayogal; lobbalubb* api aamayo dreiyante i 
Prtrye niUrabharo bharod na tu bbarnkarane | 338 u(i93S)3 
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Trans —388 “ Even subha and a-kibha contacts pertaining 
to mind speech and body are perceived at ( the same ^ time 
The state of mixture would be ( possible ) in ( case of ) abs- 
tract ( ones ) ” ( 1936 ) 

^«1T, 

^ I 1 w* ^ 

fsf^sfq sqq^- 

^i=^-^q^qfqq?qqT^qqtq^ qiq^ qrqr^^ ^ i srqqfq- 
!nq:-3:^^qt ^q^Rqqq^ iqr^q^si^^qt, fqqqq^ g 
^sfq Ti to: qto, qqtqfi%:=^r-^:TTf^5i^- 

^qr^q^'rfqqiqt q^^q^qr^Md;; q^-qr^-^- 
s^qtqf^qqr^’qqqrq^ 3 qrrto qrtot ^qr^q^ f^iq- 
q# qrRq, fqqqqqqfeqqrq^sq | q ^ ^qijq- 

Wfq qTs^qqqrq^qrqtfq p=qT iqTiqi^qqqrq^qrq^^^^ 
^rfto\% ^qr^qqqiq^ qiq^ ^qr^q^ 

qrq: I qrq^ to qr qq^ q gf^iq: i 

qq: q^qq^q qq^ 5 ^q^ qrq^ qj qto, q g fqwr- 

toq; II II ( ) 

D C — Acalohhrata — The combined state of s'vhha and 
a-s'ubha contact of mind, takes place when one thinks of 
offering mumfioence etc, but not according to the prescribed 
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rules. That bolooging to specKih takes plaoo when the obeer 
ranoei of deeds hke muoifioeQOQ oto are sdrised but against the 
proper rules. 

The mx/rabkihtot of the bodily contact is apprehended 
when a person actually performs the ceremony of worship and 
bo^ng down eta to the T^rtAoniortu without following the 
prescnbed customs 

In this way it is qoite easy to apprehend the three 
types of yoga» m a mued state of suiAo and a-ttAha at the 
same time 

Bkagav^n ^ — Your assumption is wrongly baaed. Toga 
comes into ensioneo In two ways — { I ) By nrtuo of the 
oontaot with ooncreto substance and ( 3 ) by means of contact 
with abstract (objects). The concrete substances that ooiue into 
contact with mind speech and body and the process of aioosing 
mind, speech and bi^ fonn the <^roT>ya-yo^ while the meoUl 
effort which acts as the cause of contact on the part of both-t 
i) btsncie as well the process-u known as the bftava-ycga. 

1 be composite state of $ iJjha aod o.-s vfiAo taken together 
IS pob iblo IB case of draoya-jfoga of all the three raneties 
belonging respeotiroly to min d apeech, and bodj^rotn the 
praotioal point of new But it is nerer possible in case of 
hAoro-joj^ It IS important to note therefore that from the 
practical point of new the aturohAotw of $ uJAw and a-r^Aka 
combined together may be admitted io oa»« of dravga-jfoga, Imt 
Itie nerer possible in case of dravya-fogn of definite assertion. 

In case of hAoto-jrcyo the mw mAAoca im neither poaeiHe 
from the practical point of new nor with regard to definite 
assertioD 

iforeorer in agawuu also there is no mentloQ of the 
oompoaite etnte of * ttAAdf tAha-yoga as a third ranety coming 
after /ahAa mod astAAa ranetivs of mental effort. Henee 
in case of AAoto-yosra, there cannot exist a mixed entity of 
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s'uhha’s'uhha-yoga but either a s'uhha—yoga or a-s'uhha-yoga is 
possible. On account of the same reasons, Kw tna is also 
formed of s'vhlia or a-s'ubha deeds separately, but never of 
s'vhha and a-s'uhha combined together II 388 ii ( 1936 ) 

And, 

^ 3 ^ ft t 

^ ^ ^ flail ^ n^c'Ul(n^'3) 

Jhanam subhamasubham va na u misam jam ca jhanavirame vi i 
Lesa subha’subha va subhamasubham va tao kammam Ii389ii( 1 937) 

^ ^ ggt ^ II 11 

DhySnam subhamasubham v5 na tu misram yacca dhy&navirame’pi | 
LeSya Subha’Subha v5 SubhamaSubham va tatah karma |) 389 || 

Trans — 389 Meditation is either auspicious or in-auspi- 
cious but never composite ( of both ) For, even at the end 
of meditation, the conflict is either iiibha or a-subha Hence, 
karma is also either ( of ) virtuous ( type ) or ( of ) evil ( type ) 

( 1937 ) 

^ qr^T , 3IlS- 

^ Rrtsg;, ^ 3 

^ been laid down in the agamas that dhyana 

IS either s'vhlia t c inspired by a religious or guileless motive 
or a-s vhlia % c inspired by vde or dreadful motive at one 

time, but It could never be inspired by both the motives at the 
66 



Jlnatotdrm G*\u'a [The ninth 

»*ino fame Bren »t tho and of dhyana the conflwt at work 
la Bpokeu of either as a utAa ( *. e dominated by loitroos and 
each other oharmotersbos) or as a-*u6Aa ( * «. dommated byxU- 
ommoos elements) but it could noTor be known as i sMo’-a'uWa 

The bhava-’yngat are eompoeed of meditations as well m 
the oonfliots So bfutva-yoga* are also either i*(6Ao oc 
c^vbka separately but noTer omra. Oonseqaently, Kitma 
■bottid also be taken either as a u6Ao or as nbha taken eep*- 
rately and nerer as iid»A<ia«6Ao uken together | 389 | (I93f) 
iloreoTor 

^ sr 3- 

Puwagahlyam ca kammam parlnftniarascna uiisayam oej}fi I 
Ivareyarabhflvam rfi samml-oilccbajm no u gahanc d390[i (1938) 

[ duflo 'I ^ mRuiihsSh ft»nf :t^l 

<ti 5«r^-f?teqTt% w g HiiHi II 

I**^*8r‘bltam oa karma panyaouiTaieDs miknitani nayet 1 
Itaretarabbsramr^ samjak-outhyttre aa tn grabape |S90|{1938B 

rro/ii.— 390 A pre-apprehended Karma may attain fbo 
composite stale, on account of fruition or may eJtcmn(el) tunt 
Itself true or fabc. But (that fa) not (so) at the time of 
( nci^ } apprehension ( 1939 ) 

fTjSo-Mal ITOwrt »T rII^ I 

Kja: »iqRr-<t^T5i^fii>aiT«ss,ti< IqajqRmiiTi 
yiqwfqaf iHUiq.'I 'ftm sjqw 

jKOTi PrtqmsS ftwimvial <ft vjflatq 


Vflda ] Ganadharavfida •' 

J) C The composite state of Karma could be explained 

in this way also -A Ka'imia which is apprehended previously 
may attain s'ubha, a-s'uhha or mis'ia condition or it may also 
turn Itself better or wo.se The later pure parinamas would 
punfy the previous evil pudgalas and turn them right, while 
on the other hand, impure partnamas would spoil the previous 
virtuous pudgalas by means of excessive heights of sentiments 
etc and turn them guile Thirdly, the parinamas which are • 
half-way between purity and impurity, would turn the Karma 
into a composite state of virtue and vice. 

In this way, with regard to Karma of former existence, 
three states-vtz s'uhha, a-s'vhha and s 'uhhds'ubha are possible 
But, at the time of new apprehension of Karma, the par%ndma 
18 not able to form a composite Karma of punya and papa 
combined together and hence there are only two states 
ll 890 n ( 1938 ) 

Now, the process of changing virtue into vice, and vice 
versa referred to above, is explained as follows 

u \\\ u ( ) 

Mottuna auyam khalu damsanamoham canttamoham ca i 
Sesanam pagamam uttaravihisamkamo bhajjo u 391 ll ( 1939 ) 

[ 5^tss5^ 3[ Wtt 1 

MuktvJl ayuskam khalu darSanamoham cSritra moham ca i 
Sesfiuam prak^'itinamuttaravidhisamkramo bhn,jyah n 391 nl939)] 

Trans — 391 Excepting the ( constituents belonging to ) 
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teme time Eton at the end uf Hhyana the conflict at work 
ii spoken of either as j ttiAa ( i. e dominated by lustrous and 
such other charaoterstica) or as o-s xjbha ( ue dominated byifl“ 
ominous elements) but it coold ne?er be knowm as s cMa -/ttAAo. 

The bJuiva-yoffot are composed of meditations as well •* 
the oonfliets So bkava-yogn$ are also either #«6Ao of 
a-stdiAa separately but norer mtsra Consequently, Atoww 
sbonld also bo taken either as ttibka or a-subha taken sep^ 
rately and nerer as tubKattthha taken together |389| (1937) 

iforeoTer 

PinTopihij*am cn kammam pariniUnatTiscna inLviyom ncjjfl I 
IvarcjTimbWiTam vfl sammfl-nilcchfllni na u gahanc d390i (I93S) 

[ 'TfHnTTOf fiiwl I 

Purra^r iiltam ea karma panpSimraieDa oiiiratAm nayet i 
ItaretarabhsramrJ ssmyak-mithyatre na tngrabape I390|](1938)] 

Trails —390 A prc apprehended Karma ma) attain the 
cmnpoblic state on account of fruHfcm or may nitcmatcl) (urn 
Itfcli true or false. But ( (hot b ) not ( so ) at the lime of 
( ncvi ) npprchcTwioa ( 1939 ) 

im-'in’ ^enm, <r>i?:inft 

’jrHift’mroKyjrri rN »inn^-riR^ 

ujii'-'ni amPPii nwoni ^ fft i 

fH'C'unjnn 

sTvjtiRw^a 'R'mT 

firCTFTiS dnn'- i fft 'ptirftin 
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^^S^5(TR ll^^oll 

D C , — The composite state of Kaima could be explained 
in this way also — A Kai'ma which is apprehended previously 
may attain s'vblia, a-s'uhha or mis'') a condition or it may also 
turn Itself better or woise The later pure 'parmdmas would 
purify the previous evil 'pudgcdas and turn them right, while 
on the other hand, impure pciTindmas would spoil the previous 
virtuous pudgalas by means of excessive heights of sentiments 
etc and turn them guile Thirdly, the p>o,'i ’^'f^dnuxs which are 
half-way between purity and impurity, would turn the Karma 
into a composite state of virtue and vice. 

In this way, with regard to Kai'ma of former existence, 
three states-viz s'ubha, a-s'vbha and s'id>hd^uhha — are possible 
But, at the time of new apprehension of Kai'ma, the pai %ndma 
IS not able to form a composite Kaima of pun'ya and papa 
combined together and hence there are only two states 
« 390 11 ( 1938 ) 

Now, the process of changing virtue into vice, and vice 
versa referred to above, is explained as follows — 

SHOT ^ ^ I 

q^Tt^T ¥1^ I) u ( ) 

Mottuna auyam khalu damsanamoham canttamoham ca i 
Sesanam pagaraam uttaravihisamkamo bhajjo ii 391 ii ( 1939 ) 

II II ( ) 

Muktvil ayuskam khalu dar^anamoham cantra moham ca i 
Sessnam prakritlnamuttaravidhisamkramo bhiljyah u 391 ul939)] 

Trans — 39 1 Excepting the ( constituents belonging to ) 
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Synh,f Infatimllon of dar&ana^ ( uadffferentiated knowledge ) 
and Infatuatton of &rUra ( right conduct ) transfonnatioiis of 
the latter parte of the remaJolng charaderfatics should be 
accepted ( 1930 ) 


ftfti-" srra4 ” ^fir 

I nifcai 

HTfiiTfltt q Bwi) nwn 


(V* ftvft 

Jripfhii i 

WTT^ jE«TMn' tes »i5niwiire-«nl=nT(»m*- 
yn « n > T TO -Prcm^ 

^-rnn-Pnthr-s^mNrnmv^i nainiffvt 

3W5T?:, 5ref 

jRfti <ntr (ihI'IwhwW'^itoPi ^9fHm«Tr#r, 

<f5Siinflwrf^ I ^ ^a<«rH->iwraf 
<v*iHRi( w gi% 

^ 5 1 17 ftPfi I 


f p7^ n ^7? II II 


2? 0 — The proooM of prahtu jan*4ra»ua ( mutn*! trtnf 
forouUion of ranoui eb*raot®rU|le8 ) te eipl*lD»d *» follow*. 


•f v4jrK* Aarwa. 
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(1) Prah'itt-’jamh ama is not possible in case of original 
‘prdLr%ts like jnandvai aiict etc But in case of characteri- 
stics which are acquired later on, mutual transition does 
take place even though they are not dilferent from their 
respective original characteristics 

(2) Pour varieties of the characteristics of dyuh, and the 
infatuations of da') s' ana and cd')ntia ( right conduct ) are 
exceptions to the above rule In spite of these ah') itis 
being a-hhinna from their respective original piah'itis, 
they do not undergo mutual transition 

(3) There are 47 uttai a-pirahritis, which undergo mutual 
transition They are enumerated as follows — 5 types 
of jndndvaianas, 9 types ot dai s'andvai anas^ 16 types 
of dullness, perversion, fear, contempt, the characteristic 
of lustre, the kdimana characteristic, 4 characteristics 
of colour etc, one that is neither too long nor too short, 
characteristics of destruction and construction, and 5 types 
of obstruction ( antai dya ) 

All these 47 nttai a-pi akritis of definite handha^ always 
undergo mutual transition e g , out of five types of jndndvaranas 
noted above, the s'l iiti-jhdndvarana could be transformed into 
f’tioti-jndndva') ana and vice versa 

In case of other prahritis that have not been actually 
bound up, one that has no proper handlia may be transformed 
into one having proper handha, but the process does not work 
vice versa, i e a prakriti of proper handha does not change 
into a prahnti without handha. 

This 18 the process of pi ah lU-samh ama The process 
of transition in case of other piades'as etc is understood from 
the sentence — 

“ Mula ‘pi akntyahhinnasu vedyamanasu samh amah hhavati ” 
etc implying that when they are known to be similar to the 
original praki^itis they undergo transformation || 391 n ( 1939 ) 



^6 Jjnabbadro Gael's [ Tbe nlath 


The lepamte oharnotenstioB of fjvnyn oad are Qcnr 
explained— > 

^gTimuuii^yui 3T rPi goui | 

m H 5nfi|JT II w II 

Sohanaronnftlgimain stibhaoubhflvnm ca fom tayom pmraaxn i 
Vlvarfynraao pfivam no bfiyaram nfllsuhufnam cni392li (1940) 


fMami frt 5t Hi^t srrflrajpi s ii ii ( ) 

^oUuiDRTftrpbligayam a abbSnabb&Taiu o« tat pn^jam I 

Viparltamatah pfpam na b&danm nAUBakemam oa dS 93 i (1940)] 


Trans — 392 { A karma ) possossod of properties like 
bright coknir etc and good fniftkm b called pai^ P2pa b 
( exactly ) opposHo to It ( Both of them are ) neither too 
huge nor too subtle. ( 1940 ) 

g»ir 3m 

ttw 5^1 '('g’ng’rrt 

I tt^stOT! 5«Ti\ 

H i tTi Iftai ttr ■r R ii at*^ n ft wn[TS', ajf^ tE^nku^ 
ftgffw ra.; tnft HHiHiftarftiWflftft II II II 

D O — h. Kartna henog eplendid ooloow odour t«te 
and toDoh ie known u jne^i^ Papa ii oppotite to pvtafo. 
So rt» colour eto. aro dull and boa no good fhnbon Both of 
them an neithar too huge like Mleryt ete nor too niinote Uko 
porononw becauae they are produced the niultipUeation of 
▼arfoue horwuu. | 392 n 1940 ) 

fJ|T7s^ jiTsftn 5T5I 1 

Htitt^^'iPf 'sfW II 11 ( ) 
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Qinhai tanogam ciya renum punso jaba 
Egakkhettogadbam livo savvappaesehim ii 393 11 ( 1941 ) 

GTmhuti tadyogyameva renum puruso yatha krit&bbyangah 1 
Ekaksetr&vagadham jivah sarva-pradesaih II 393 11 ( 1941 ) ] 

Jrans 393 Just as a person besmeared with oil, catches 

dust trom the same region, the Soul also catches ( a substance ) 
which is worthy of that (Karnia), and situated in the same 
region, by means of all ( its ) regions { 1941 ) 

^ ^ I =^— 

^*t I 

^ II I II 

# 11 n ( 

D C — The Soul catches only that substance which suits 
multitudes of •pdpa-harmas and punya-kai'mas So, it does 
not apprehend those like paramdnub and auddrtkcc etc which 
are absolutely unfit Secondly, the Soul accepts those substan- 
ces only, if they are situated m the same region as that of 
the Soul ana none else So, just as a person besmeared with 
oil etc catches dust, the Soul also being affected by rdga~dvesa 
etc, catches purposely a proper substance by the help of all 
Its regions 



^^0 Jloabfaadra Gtpl a [ Tba oisth 

The ■epwBto obarooterutwa of pitnya and pipa now 
©xplainad — 

^uiijuuii^yui gmijffiifj 3r ?nr gwn i 

'rm ^ qnrr wr5y|H ■g ii (i (?'^9o) 

Sohanavannfligimani snbbaoubbflrani ca jam tayam pinnuun l 
Vbrariymnao pivam na bflyarain nabubumam ca i392ll (1940) 

fMa^rai Tn ^ TRt n ii ii ( ?'^8» ) 

Sobhanaraj^tdigu^m a abhflnabhAram oa yat tat po^yam i 
Viparltamatab pcpam na Eadaram nAtuakamam ca DS93a (1940)] 

Trans —392 ( A karma ) possessed of properties hke 
bright colour etc and good fnilt^ b called parfya. PSpa b 
( exactly ) opposite to H ( Both of them are ) neitber too 
huge Qor too subtle. ( 1940 ) 

a^n jiwi 

'TPT 881 8'g8ig8I8 SJ8ft8T^1?R8^l. 8^ 

SiR HrHlft qt I 8^ S8W1 3«ITX 
>TO8ft8T% I, 8^ mM888i I Ha8t888R >(8^ f 

8 T R '8 8^8. 8 !(^ft8 l 8<8. > Wftw «Wf8I!t»^W 

8lft II II II 

D 0 — A Karma hafing aplendld ooloor* odonr taata 
and tooob ib known aa panyo. Papa u oppoaiCa to yatnya- 
So ka oolonr etc. are doll and baa no good frcu&oa. Both of 
them are norther too bage Bko Morn eta nor too minata like 
poraaianv beoanie they are prodoeed the moltiphaation of 
ranooa horsuu. D S98 p 1940 ) 

Plo^^ «4JiiVi gftntaip i 

II II ( rtat ) 
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Qinhai tajjogam ciya renum punso ]aha kayabbhangoj 
Egakkhettogadham jivo savvappaesehim ii 393 II ( 1941 ) 

[ ^ i I 

H II ( 

Grmh&ti tadyogyameva renum puruso yatha kritabhyangah. | 
Ekaksetravagfidham jivah sarva-prade^aih II 393 II ( 1941 ) ] 

Trans —393 Just as a person besmeared with oil, catches 
dust irom the same region, the Soul also catches ( a substance ) 
which is worthy of that ( Karma ), and situated in the same 
region, by means of all ( its ) regions ( 1941 ) 

I ^ ^5!IT ^ 

^ I 
II \ II 

D C — The Soul catches only that substance which suits 
multitudes of papa-karmas and punyo^kat'mas So, it does 
not apprehend those like paramanus and auddnka etc which 
are absolutely unfit Secondly, the Soul accepts those substan- 
ces only, if they are situated in the same region as that of 
the Soul and none else So, just as a person besmeared with 
oil etc catches dust, the Soul also being affected by raga-dvesa 
etc, catches purposely a proper subsUnce by the help of all 
Its regions 
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“ IBgapaesogi^hani sarrapaesehim knramapo jiTggani I 
Bandhat jahattabeam saijnniA^Aiyam ran D 

[ Ekaprade^TagSdham sarropradessih karmano jogyam I 
Badhnitl jathoktaheta sidikamanadikam rapi ] a S9S l(194l) 
At this stage the opponent nuaes an olijeotion— 




AvlsHthapc^galagtiane Ifle thDnatanukflmmflpaTibhflgo J 
JujfcjJa gahanakftlo sabha5ubhavi?ejanara kaito ? a 394 i (1942) 



51^, 5Pret% 5S1 1 II II (iW) 

\Tl4^B^p□dgmlaghane loke StbUlatannkamapraribhigah t 

^ iijyeu grtbanakiJe 4ubha iahhanr^oansm kolal} I lS94(l(19i2)] 

Trans —394 !□ ( the midst of ) the world which b crowded 
with i^mmon padgalas dhislons of toarse ( stfisla ) and subtle 
( sSksma ) kofmas woald be justified ( but ) at the time of 
apprehension bow would the dbUnction of auspicious and In- 
auspicious be justified. ( 1942 ). 

5it«! I (WN 

^ ft^liuiuimin, naflysuiftRiiiili^w wnm ■w ^ 

ynuim I >15 iiwa 

Hf ifliiw 551 ?-5 taW^ra <nwininiijt i 

551? " 5 g.55 Cft 

ftft II II ( iW ) 



■Vftda ] Ganadharavfida *• 449 .♦ 

D. C — This world is entirely filled with multitudes of 
common pudgalas scattered in all etherial regions without any 
distinction of s'ubha and a-s'vhha. When j\va apprehends 
these pudgalas it is able to recognize them as neither too 
sthila, nor too suhsma^ as jiva is not able to recognize sthvla 
and suksma pudgalas. 

In such a case, it is possible that jiva is able to under- 
stand the distinction of stliula and sulsma. But how is the 
distinction of s'ubha and a—s'uhha justified when jiva tries to 
apprehend the Kaima-pudgalasf |1 394 II ( 1942 ) 

The reply is — 

^ (\vm.) 

Avisittham ciya tam so pannama-”sayasabhavao khippam i 
Kurute subhamasubham va gahane pvo jabaharam ll395ll (1943) 

^ 11 II ( ) 

Avi&is^ameva tat sa parinfima’-Srayasvabhavatah ksipram J 
Kurute SubhamaSubham vagrahanejlvoyath5”-haram Ii395ll(1943)] 

Trans — 395 It is common no doubt ( But ) at the time 
oi apprehension, the Soul turns it into iubha or a-^ubha 
immediately, by virtue of its nature of resort and fruition as 
in case of fooi ( 1943 ) 

^ 

qRonrix- 

S 7 
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It has therefore been sud that~ 

£gap«esog*<^hAm samipMsehim kaoifflapo Jogg>^ > 
Baodhai Jahattsheam Biijama^tyaui Ti7i | 

[ EkflprEdeforagJdhtm sarrmpradesaib kormsno yogTam | 

BadhoAti jathoktahetc lidtkamaoidikam r^i ] i 893 l(1911) 
At this stage the opponeot raiaes an ob^otioo — 



5^, Jr?TrnFi% ^ 

Avbifrthapoggalaghano I3e fbAnalanukammapavibhlgo | 
JofJej/a gahanaiflfe suhhflsubhavfvByimajn fcatto ? a 394 i (I94Z) 

5!^, Bprw% fiJ f ii ii (tw) 

^n^i^podgslaghtDe loke stbOlataaokanupreTibbAgab > 

\ u|TeU grmbamkile Aobha iubbarrreoeDaQi kola]} f R8MIT(19^)] 

Tra/ts —394 In ( tho midst of ) the worid which Is crowded 
with uimmon pudgalas divisions of coarse ( sihila) and subtle 
( g&ksma ) karmas would be /ustified f but ) at the time of 
apprehension how would the distinction of auspicious and io- 
anspidous be /ustified ( 1942 ). 


S'sr-sp’tfWf?! jrwr*mt5w:FjRP%f girr-syirr^ 
»>irats>T ste i sw bpw^ 
•Hrat gs^t wit “r wi>rt -(mipi 

” ift wnw w ^ 

W'liB, I "*3 SpnBwftt^ <1^ %Iun“isi^ 


HT gfiit iftiw fwi ^nTwiS f-R 'RWiffluim i 

Ban " Htiwoina^ " twrft a gi<ra ^tanp 


ftft II W II ( ) 
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the larma~ 2 n(fig(clas also ininiedmtoly undergo change in their 
original nature in the present condition and the future conse- 
quences In the same nay, sumll or big portions of vanous 
regions of Kai ma~fudgcdas also undergo immediate changes. 

It has therefore been hud down that — 

“ Galianasamayammi jiva uppsei giino sa-paocayao i 
Survajiyuiiantaguno kammapaososu savvcsu || 1 II 

Ayuyabhugo thovo name goo samo tao ahigo | 

Avaranamantarue sariso ahigo ya mohevi ii 3 || 

Savvuvari Voyanie bhago ahigo in kcranam kintu l 
Suha-dukkhakaranatta tint visesena sesasu || 3 ll 

[ Grahanasamaye jiva utpcdayati gunun svapratyayatah | 
Sarvajitanantagunan karma pradeSesu sarvesu ii 1 || 
Ayuskabblgah stoko namni gotre samastato’dhikah | 
Avarane’ntaraye sadriSo’dhikasca mohe’pi || 2 |) 

Sarvopari Vedanlye bbugo’dhikastu k.Tranam kintu | 
Sukha-duhkha karaiiatvat sthitir vi^esena sesasu ii3||395 (1943)] 

The example of uhdici stated above is explained m details 
as follows — 

3fft <1311 I 

Pannama-’’sayavasao dhenue jaha pao visamahissa | 

Tullo VI tadaharo taha punna-’punna pannamo ii 396 i) ( 1 944 ) 

Parmama-”Srayava§ato dhenva yatha payo visamaheh i 
Tulyo’pi tadaharastatha punya-'punyaparinamah u 396 || (1944) ] 

Trans — 396 By virtue of fruition and (the object of) 
r'esort, just as the food of cow and serpent although same 
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5?% sfti i "n 

a^sgiJl ^ i?7 pf" 

w’Tpi^ <n a^nrf^f 3^ ifhwift ^’n^t 

sfi3 ^ «!? iRtift) 3^, 

Pn-SJ-^TJIMiqitlHW 3 V(3t3I-3 isftx 3t’33lft^3lsft3| 
^3 g3t-i5i3qR3tflip33Jll3 ^ff l ^ ||| |i>^a^33‘^l tft’rnft I 

333W %3ft BTft-ft33T- ^ qi3^ ft ^ 3. 1 !I^!JI3T3OT-35 
3i3lft«( 3 ^1 ieWt irrTO33 w 3^ 1 

3^B ■3— 

iHuiSfluRu ^)3t 3'3TO gfit 3WWt 
3il^*)i<reyiii alg li t 11 

arm3nft 3t3) 3A 3K 33t 3^ »rftJTt I 
armromtc »iftnt 3 ft 11 ■« 11 
a»33ft 33ft 3ftnt 3 itm fig 1 
g?-^¥>333mi ftf ft%S»t &8ig 11 ? iuft li 

II II ( ) 

D C — AJthongb these multitudes of Kamuu are not 
diaunguiihed m f«d>Aa or a~tiibhf$ origiQslljf st the titoo of 
■pprobeDsioD jtva lojiuediatelj turns them s'lthAd or a-4 
on BDoount of ^nnJnia u well as di rayo. «7ito Is the d/royd 
of Karvui which again is the df raya of t iMaica and <*-s «5Aa 
tvo Bj the help of this dsroyo rniiAJn* as well as the 
partadffla ^Im apprehonds Karevt So at the tioHi of appro* 
henslon $*ibkalra or a-f'aWutro of Acmnas depoods upon 
s tdiAu or a-« vbha partnatna prodneod by ^Iro. 

»f|ra apprehends fciroKi as tvlAa or a-tvbJut by tirtuo 
of Its cl< mya-*rti^AJra. So when Karrrtfi Is approhendod by 
yira aocompanled by or <i-a aiAo jxinndou U is recognliod 
either as $ttbha or a-ZaWn XiroKi As In the case of dA<iro 
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the lat galas also iminedmtoly undergo change in their 

original nature in the present condition and the future conse- 
quences. In the same way, small or big portions of vanous 
regions of Kao ma-^mdgalas also undergo immediate changes. 

It has therefore been laid doivn that — 

“ Gahanasamayauimi jiva uppiiei guno sa-paccayao i 
Sarvajiyanantaguno kamuiapaesesu savvesu || I II 
Ayuyabhiigo thovo name goo same tao ahigo 1 
Avaraiiamantarae sanso ahigo ya mohevi li 2 || 

Savvuvari Voyanie bhugo ahigo in karanam kintu | 
Suha-dukkhakaranattii thii visesena sesasu |) 3 || 

[ Grahanasamaye jiva utpadayati gunan svapratyayatah | 
Sarvajitunantagunan karma prade^esu sarvesu || 1 l| 
Ayuskabhtlgah stoko namm gotre samastato’dhikab \ 
Avarane’ntaraye sadfiSo’dhikasoa mohe’pi II 2 || 

Sarvopan Vodaniye bbago’dhikastu k.lranam kintu | 
Sukha-duhkha karanatvat athitir visesena sesasu ||3||395 (1948)] 

The example of dhdoa stated above is explained in details 
as follows — 

5# ft- ^ (?'\88) 

Pannama-’sayavasao dhenue jaha pao visamahissa 1 

Tullo VI tadaharo taha punna-’punna pannamo ii 396 ii ( 1 944 ) 

I‘annaina-”6rayava§ato dhenva yatha payo visamaheh l 
Tulyo’pi tadaharastatba punya-’punyaparinamah || 396 ii (1944) ] 

Trans — 396 By virtue of fruition and ( the object of ) 
resort, just as the food of cow and serpent although same 
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WT 'Jft»(l 4 |iw)()gpiann^ inqggg >^T S’! 

wganri gi jRg^) gtg ^ipr^s^ g ?^sft 

sftg ^ SPn-sHg#! gRqggil^ «i? ) 25 nft( ggr, 
ggr-iai'flitraiHgvM g ^rgigt-g iriSj?; gtgrarft^itsfei 
^ ggr- iginRui i g i fadjl^H "Ungg^^g?^ qftggfti 
3TOijq R^fi-ftggr-sggrg^ft^j^ , a^grgrgw-fj 
gtg^ftwf g ^t irfgt uprggg i?g g^ I 


TO g— 

gpigggRg a^gig^ gSi gggggt 
gs&giggj^ «*g>i<^%g gig il ? ii 
gigggrgt gtit gil ^ gg^ ggt gftgt i 
g i nwagu gM sril^ g g^t ^ M ^ i' 
g^gft Igniftg gig( aiftgt s «rw fig i 
g^-jg^nTTOT fti %gig ii I n |fl n 

II nn II ( IW ) 

X> 0 — AJthongh the§® multitodefl of iTortw »r© not 
duOngmihed as or a^o6Aa originally at the tune of 

appreheDsion ^loo inimodtatoly turns them x'lihAo or a-» nhAo 
on aooount of part^ysma as well as Os raya. Jim is the A^raya 
of Karma which again is the d/raya of s vUiatm snd a-i *tWo- 
fro. By the help of this OMfvya nabMdm as well as the 
panndma, jtva apprehends Karma So at the tune ef appre- 
hennon $*ibkatva or o-^tAfiaiva of Karwun depends npon 
s uhAo or o-e u6Aa ;>artncp?sa produood hy jtva. 

J\m apprehends -torwia as tvbka or o-ea&la by nrtne 
of its ds raya-gvabhdca. So when Karma is apprehended by 
_^{tio aoooinpamed by ^ubAa ora~»ybfia partndma it is reoogntxed 
either as • id>ka or a—t'itbha barma. As in the case of dfuSra 
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the kiima-- 2 m(Jgc(las also imraediatoly undergo change m their 
original nature in the present condition and the future conse 
quencos. In the same way, small or big portions of various 
regions of Kai ma-fudgalas also undergo immediate changes. 

It has therefore been laid down that 


“ Gahanasamayammi 3 tva uppaei guno sa-paccayao i 
Sarvajiyiinantaguno knmmapaesesu savvesu |1 1 II 
Ayuyabhugo thovo name goo samo tao ahigo 1 
AvaranamantariLe sariso ahigo ya mohevi II 2 || 

Savvuvari Voyanie bhugo ahigo in kiiranam kintu | 
Suha-dukkhak&ranattii tint visesena sesasu || 3 U 

[ Grahanasamaye jiva utp&dayati guniin avapratyayatah 1 
Sarvajitanantagunan karma prade^esu sarvesu ii 1 II 
Ayuskabhilgah stoko namni gotre samastato’dhikah l 
Avarape’ntaraye sadfi^io’dhika^oa mohe’pi II 2 I) 

Sarvopari Vedaniye bhfigo’dhikastu kdranam kintu | 

Sukha— duhkha karanatvat sthitir viSeseiia ses&su u3||395 (1943)] 

The example of dhdici stated above is explained in details 
as follows. — 

351 ft ^ 30<Jtt-sg«i>nqft<m4l (n8») 


Pannama-’sayavasao dhenue jaha pao visainahissa | 

Tullo \i tadaharo taha punna-’punna pannamo u 396 il ( 1944 ) 


5'nn-s^’J^qR(Jiw: II l| 

ParmainSk-”firayava6ato dhenva yatha payo visamaheh l 
Tulyo’pi tadaharastatha punya-’punyapannamah u 396 || (1944) ] 

Trans — 396 By virtue of fruition and ( the object of ) 
resort, just as the food of cow and serpent although same 
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Jlnabh«dm s [ Tbe ninth 

reaults ns milk ( In case of cow ) and as poison ( In case of 
serpent ) so also the result ( In case ) ot pwj/a and pipe b 
( different } ( J944 ) 

ft” 5 

"rRomn-svirai^ i^ir 'rft j”? 

5 HT tfftnft, giTT irei^ S®n- 

syHrrfftnrt i a Tftq; awu^ i w i 

^ S^sft ^mrv't^ft’iir^ ftftrra’n ijftrafit) srmOTOfft- 
vg 3 v*twTfta firaw»r^, g?^W 5 ) siinw^ 


lil!t:LflU'ltL'itinn:m^tL‘t>t‘iurJitx>KcftHr.':mm r:r.tr:>lr-l.'l/1fn^4 i §1 


D C7— Although tb© food of cow and serpent It the same 
that of ooTT rosalts as aulk while the same resolta m pouoQ 
m case of serpent on account of the dutmotion of fformdtM 
and <lira^ So in spite of <thitra$ being the same the rttoh 
18 not the same in both oases beoaose their di roi^ie— Oo« 
«rd serpent-are different lake ^^J>k^$vhha din^ It also 
I ] ends upon i vhkd-a vbha parxnaaxa d 396 D ( 1944 } 

Or It can bo eiplamod In this wa.y also.-— 

315; HTd— I 

^r 5 tr| gr 5 

Jflha vegasarframral vl sdrS -aflraparlnlmayflinel | 

Avteittbo vflhflro tflha kaminnsubhl- snhhaylbhagt) n397»(1945j 

[ irm gra- 5 gmft«imj%ft i 

xftfire mhtoi « i i II il 

Yatbs raike4ar}re pi ears earapanfumtainetl i 

AniiiiU iTahamatathA karma4abha -iabbaribbagah 19971 (1945)] 

Trans — 397 Just as the same food result* bi a substantial 
or pen'orted form even ta the same body the dietinctioa of 
Kfirsta as ud/ha and a-£ubha would also take place. ( 1 945 ) 


Vfida ] Ganadharavftda *l 453 :• 

* ^ 5^qrT^Jirft^sf^f^st^5R^stqT^ 

^r-s^rr^f^nT^fr^m-^-sgjl^Hmif^- 

w^Jir-ss^^^irTg; |[¥iT-s^^if^?Tmt 5^ 

^ II 11 ( ) 

D C — Even m case of one and the same body and the 
same food, the food results either in substantial forms like bile 
chyle, blood and flesh etc or in worthless forms like urine, 
foeces etc immediately after it has been consumed. 

In the same way, s'uhha and a-s'uhha divisions in case of 
Karma, should also be recognized by reason of distinction of 
pannama and as'^taya || 397 || ( 1945 ) 

The author now, illustrates the distinction of jiunya 
and^Ja^Ja, and establishes their existence by means o'i agamas — 

nw nm fra gRra-^-^^-Hra-JiifTnf i 

SO”!, ^ >11# ^ It II ( ) 

Sayam sammam h^am punsa-rai-subhau-nama-gottaim i 
Punnam, sesam pavam neyam sa-vivagamavivagam ||398|| (1946) 

5^1 TN ii ii ( ) 

Satam saniyaktvam hasyam purusa-rati-Subhayurnama-gotrani 
Punyam, sesam papamjneyam sa-vipakamavipakam ll398|| (1946)] 

Trans — 398 Comfort, nght belief ( samyaktva ), mirth, 
masculine form love, and virtuous life, name and lineage-all 
these are known as punya ( prakritis ) The rest should be 
nown as papa ( prakritis ) ( Both of them may be ) with or 

without fruition ( 1940 ) 
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resuHfl as mflk ( in case of cow ) and as poison ( in case of 
serpenf ) so also, fhe result ( In case ) of patiya and fe 
{ different ) ( 1944 ) 


qRonm-istpit^n juit 

W-f^<(a<j7 iiRtiJift, sin sreRw s«it- 

sawi»iRuiiHi j^ip^^n^- i!fis s "bRi^ a wn-J si wi iftsnil 

^awtwrftg am Rnranr^, ^ gsalsft irfls ainK^a- 

D (7— Although the food o/oow and aerpent is the aaioe 
that of ocrw reaalts *a sulk while the same results as poison 
m ease of serpent on aoooant of the dastmoGon of porvulnwi 
and dsfMyo. So in spite of jA^Sros being the same the result 
IS not the same in both oases beoaose their iZ* rayti#~~Oow 
md serpeat-are diFerent Like ^iihhS-4 ttbMa a*rapa h also 
I pends npoD avb)i5-tvbha parmxma d 396 D ( 194^ ) 

< V It an be explained Id this nj also;— 


3T5 HRI-OTR'TftarmiTT^ I 

an'SRlfl m ^■7 =7T g> 7T 

Jahfl vegasarfraaiml vi sirS-sftraparinflmayflmel I 
Avisittho vahftro taha kammasobbi-subhavibhflgo n397i|IS45j 

[ im wo-MtniR»iiH«i*lfif I 

sfftfte ^Sa m-yifiwmi ii ii (IUSH) 

Tathi raikiiarlre pi sara'tarap«r}(isni«tsiped ( 

Arlilf^a iraharastatha karmaiubba •lubbaribbagah ISSfl (1945) J 
Trans. — 397 Just as the aame lood results In o subafanllfll 
or penciled form even In the same bod) tlio dtsilnciion ol 
Kama ns iabha and a-subha would also lake place. ( 1945) 
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ftftrUj;, 1 ^ =^ ^^SsaipTTq-- 

5I^rWT^,‘ ^STTft-^ l^^ft ^ ^ ^ ^ T 

I 7{ I ^R^HPTT- 

5^, 3TqTcrT-sq^j-s^hqft[^ 

I ^Rqig^o^r-trrq^q^qr ftft% S'j’T-’rft ^ |ft i 

^ n Wc (W^) 

D, 0 — ( 1 ) Theie are 46 characteristics which are s'uhha 
and are hence known as purt?/a- 2 ??airit?s They are enumera- 
ted as follows — 

Bestowing of gift, propriety of conduct etc purged of all 
impunties, mirth, masculine form, affection, the three types of 
(iyus ( union or connection with body vtz — dmne, human, and 
tiryanca, ) thirty-seven pral'i of Nama Karma ( including 
birth as a Tirthankara ) and the noble lineage. 

( 2 ) According to others, there are 43 pi akritis under the 
category of punya They insist that samyaklva, ^iw’usavecia, 
hasya and rati are papa~prakritts when they are contrary to 
the nature of j%va Excepting these four irrakritts^ the 
remaining 42 prakritts are laid down by them as under — 

Sayam ucoagoyam nara— tiri-devauyaim taha name | 

Bevadugam manuyadugam panmda-jai ya tanupanagam || 1 n 

Angovangana tigam padhamam sanghayanameva santhanam i 
Subhavannaicaukkamagurulahu taha ya paraghSyam ii 2 n 
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JinftbhAdra Gfi^ b 


^ I S’njt, TO-nJinfii i 

ar Wa^rr 51^, 

aramii aw, lil^ 5^' 

B[3ii 'R5^iRyti_ !r^«nri fW gjiwi^ g^ I g 
a-rtwft fknht3^ 'Ji^ i aa 

asaat 5^) aim- 
m awniW sR-ftft-^aidait ai =n^ I 
agajJi t Baai’rt 11 t 11 

sWwa ^ art ^ta’nrta asrt 1 
ytianjinvjafc *rg5S| at a aaara 11 a li 
sart wara awrt fttaaf ft a aaaar 1 
TO-am-asai art Rit g^ gaa i) ? 11 
gaaa stia* rt ftfrta ftaaarta aanat 1 
araw aai[^ jrt (% (Wtft aftrartt li s 11 


aftiartiag at ii^tfta^aaaag^ atayirai^ aft ftrt^ I 
ytaw saasaa-’sa a^ aiag t tft ^ 1 awft-aPiW’ft 
ft awm ^ art a ftat^, ft=g ^Hrtfrtamggavft, 
aa ^fiaartgtaiauart, agawra ara^ 1 a*a*rtail?i'»^ 


[I'vanaanma art a*aaaaaa^, aaaiaa^ frtam 
I trtt irert I ta a j^-arawtaiaaaft aftaraw 


a aaa*an-aai a? art ftaiwi ftflrt rtt, ftftg 
:fW at twi jft^ftrtiftare rta 1 art 


rta •aaaar^ ftaw rtftrt^"amiji 1 


taataagaii-tftwift Bfrtasa-raraaiETrtawigt a 
rtarti rtftftt rt^g^rfrtaartigf anwrt^ 
aia^ft ^ a rac,! a a artr sfart^aaa rtftaa-ajfartsft 
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31^^ I ^ ^r#iT5”^'T- 

^5Wf I^J ^qT^aifet^^STfg^^WT'TTqi^- 

^=^:, 5T '5? ^ 

Wts^fg 1 g^;n^ ^ 5tnT-qHT^fe% I 

3PP5Wn^ I ^oTT-tTTii^iTgqT ^ ^ ^ • 

dd« 5oq-cnqq^q^^?ft^ 

^ II ) 

D. (7_( 1 ) There are 46 characteristics which are s'uhha 
and are hence known an punya- 2 ^'>akrit%s. They are enumera- 
ted as follows — 

Bestowing of gift, propriety of conduct etc purged of all 
impurities, mirth, masculine form, affection, the three types of 
aytis ( union or connection with body viz — divine, human, and 
tiryanca, ) thirty-seven pi ahritis of Nama Karma ( including 
birth as a T\i thankara ) and the noble lineage. 

( 2 ) According to others, there are 43 pi akritis under the 
category of punya They insist that samyaltva, purusaveda, 
hasya and rati are pdpar~prakritis when they are contrary to 
the nature of jiva Excepting these four the 

remaining 42 pialritis are laid down by them as under — 

S&yam uccagoyam nara— tiri-devauyaim taha name | 

Devadugam manuyadugam panmda-jai ya tanupanagam || 1 n 

Angovangana tigam padhamam sanghayanameva santhanam i 
Subhavannaicaukkamagurulahu taha ya paraghSyam n 2 u 
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551^1 ^!i H^nj!, smr-qlinft S'WJi#nf I 

iiT •JH^oiaW 

'iiMmii 3Tt5Rt gitn, Jrtt 

<?nii iJvi^iRya^ ir^i fira gjiwig; ynj^ i g 

frnifela^ 'trj^ I TOi HT>iw- 
fir^rTiRg^ ire^nii BinrT- 

BT>I 3WrW 3T^ I 

«ifj|j<[ qftgwii >? aginm li t ii 
ij}'Hcniv( to ito ^si»f I 


3fjiw| ar "f Rwi II ^ II 
aim? 33to f^(a|l|{ n qH?«IT I 
TO-<im-<rar<i ito ftt s*i spm ii ^ ii 
3WT JjTHw tow to r v<I|< nwff i 
grto wfgt 3«i ft Writ towpfi ii « ii 


»ift3%'{ii^! gr inUftun’iwg^ «4ti8*iw^ to fti^ i 
WTjg gg HTT^ ! fft ^ I g^-oft^nlft 

ft a*iiw gg 3 ft'ii'I^, 
w ^H T ii.ijiar^i ^ g<i> lT, WBWW 'rm. I 
H i .inntt< i 4'mn ff i!i gKiwg'iia, wnfea Proma 
^^gg, I ^gra iraift i w n 5>nT-gmwgjmft aftiiM 
ftHtg ^ ftn^gj ftftix fW^d 

g?grt dW T fgn iftgfttoftgre i aW iT^ 

art ^ aftg a^nwM Prou d^ft%’g-<im«(i i 


caumg^-atoift gPtutgw-jwm^toajp^i a 
!mi^f5iWg.i a ^ ato aitoftgwr iiipw-<i|rt^<sft 
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f^W?T^, 3I?q^ 1 ^ ^ ^>IT5°TO'T- 

5Wra5T^5T’^I^I^ ^'Tl^ 5D^T5T-^Tnt^^^ 

j ^5!ml-'^?. ^ ^ ^ ^ 

qsT5xf:, ^ ^ ^ 

f^sHTf^ I ^ ^o^-qiqFT^fe^ l 

5 ^FF?t ^ 

srqHT— srpiT ; *-i.q^ 'TnFqFHTPFfq 
^F^'FFiTd; I cfw^s^q-qrq^^q^ fqi^ 5o?T-tn^ ^ ^ i 

^ q^s^q^^srq: li ) 

i). (7_( t ) There .iro 46 characteristics which arc s'uhha 
and arc hence known as They are enumera- 

ted as follows — 


Bestowing of gift, propriety of conduct etc purged of all 
impurities, mirth, masculine form, affection, the three types of 
d,yiis ( union or connection with body viz — divine, human, and 
tiryanca, ) thirty— seven ctkTitis of Nativx Kai met ( including 
birth as a Tii thaiikai a ) and the noble lineage. 

( 2 ) According to others, there are 42 pi ah itis under the 
category of punya They insist that samyaldva, pui usaveda, 
hasya and i ati are pdpa~prah itts when they are contrary to 
the nature of jiva Excepting those four piakntis, the 
remaining 42 prakriiis are laid down by them as under — 

Sayam uccagoyam nara-tiri-devauyaim taha name | 

Devadugam manuyadugam paninda-jal ya tanupanagam II 1 ii 

Augovangana tigam padhamam sanghayanameva santhanam i 
Subhavannaicaukkamagurulahti taha ya paraghSyam n 2 || 
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5W^!| ^1 S’nj!, I 

ar sjTOigW Wirgipf sn^, 
titivii wm%iS(ii gim, g^i 

■OTI 'I<'MH|RWi( !TW3^t f%5! ynr^ | 5 

jpii^ I mi gwm- 
iremi aim- 
ftrt 3wnM m iirt' i 

>ig<Hl'l Mf3n«l!( Jf SgHiI|<l II ! II 
■s(*il>t*»"i <irt I 

g*iwn»(<i« aig?^ ’> 'JTVin II ^ II 

am# mm? ftwii ft ? ?mm i 
"rt? ftrt g? gmi li ^ li 
gm? mm* an ftftmir ftm>^ nmst 1 
mm# rni^^t gwf ft ftitft nftnuit ii » ii 

Hpiajpitq m ii#lRi?c??wn a^nsmm^ m# ftjt^ I 
m??? WTg??;-«? mr^ f |ft ^ 1 
ft mmf? g? ? ftm^i feg !jtft?ftmrTr?^KH^'i^f 
m gflinftteirm?®?#?, srgmmw mmt 1 mm?^mft^ 
mmfHmmyrmmn? oft? ymmawiS, mmft?m 

ftft?? I ?w3 uyft? I ? jm-mmwjmnift aftrnmr 

ftore n mmmt-mn m s^? ftmwi ftflu lift, ftfts 
%#m^ nfttjftftmftm^ 1 iift#s*^ 

m? ? ftft? »?mmm Purni 1 

?aMi?«3aii-«lwift aPmagw-jimmreT^mrjfi?) ? 
ftmfti, ftm!gHTft?mt#m?, an^ylal 
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( 4 ) The view that imnya and exist m a oombined 

state, IS absolutely unfounded Secondly, if Karma which acts 
as the cause of happiness and misery, was taken to exist in 
a composite state, all the living beings would undergo happiness 
as well as misery at the same time But it does not happen 
so in reality For, gods have almost everything of happiness 
and naralcas are always buried in absolute misery It is clear, 
therefore, that the reasons of abundant happiness and abundant 
misery are different from each other Thirdly, if there is one 
composite entity of 'punya and papa, the theory that increase 
of punya causes abundance of happiness or that abundance of 
happiness is produced by the absolute removal of papa, would 
become null and void Because, that which does not increase 
with the increase in another, is different from another 
YajnadaMa who does not grow fat with the growth of Devadatta 
18 different from Devadatta. The uniform oneness of punya 
and papa is, therefore, not at all proper. If their oneness is 
believed on the assumption of Kaima being common in both, 
there would be no difficulty 

But so far as an individual is concerned, know it for 
certain that punya and papa are separate from each other as 
proved above, and hence O Bhadra ' it is not worthy of you 
to raise any doubt about it |) 398 ll ( 1946 ) 

Referring to the commandments of Yedas, the author states — 

m ^ II II ( ) 

Asai bahi punna-pave jamaggihottaim saggakamassa i 
"fadasambaddham sawam danaiphalam ca iSammi ii399li (1947) 

^ II 11 ( ) 

Asatorbahih puuya-papayoragnihotradi svargaksmasya | 
Tadasambaddham sarvam danadiphalam ca loke ll399|i (1947) ] 
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Uslaam ay*T«m ojjoya nhagagat n ya paeatth* | 
tTata-biy&is-pajjsttBDi pattaja thiram aubhaiu aabluigam | 3 n 
SosaarB «ojja jaaam miumma tittbayaftmera eyio | 

Bayalam pagalo pnnnam ti Jlnabim bhamio 14 1 
[ S*tainuocalr-gotracQ nam-tiiyag-defftyuBkiDi toth* namnl i 
J^Tadrikam luanajadrikAin paDoapdnyajatii oa tanapanoakam I II 
Aiigop*ngflnJim tnkam prathamam sanhammaineTa aangthinani | 
I^QbbATan^idi cataikomaguraJagbu tatbaca paxigbatam I 2 I 
UoohT&aa uipa oddyoto nbajogatiTapi pnaaitA t 
Trafta-b&dara-paryiptatnpmtyakamstbiram itibbam subhagamiSl 
SoaTaramadayam yiio nbfitaiuun talrthakarameraiub I 
DncatTAn^ziat prakriUya^ pnnyanmi JiQairbbapiUh | 4 D ] 

The reioaiQiog 82 pmirv^» are reoogDoed by them a* 
p3po-pmlr»<a 

li flomeoQe raises a queatioD at this pomt that hov woabi 
tamyaistwi be called papa^roknit t The ooswer wonJd be 
rhia>>-'The nrtuoQi lomyoicra whose Datorai iooIiDadoo ia 
I ubtediy i uhAa is not referred to in this case The 
(« that are classed coder tamyaUvo though purged 

t II perreraloos are a-eoWo becauie of the enl elements 

like d I c te. being presoot In them. So they eotne under 
tbo categ »ry of fwpn. 

The purified pudffai<u do not rery much obstruct the 
nature of tamytUltxt But they nro oJasicd under aowyoBro 
merely by mrane of upacoro end really apoaklng they belong 
to the category of mitAyfitm 

( 3 ) Both-punyo and ptlpa^ahould either haie fraltlon or 
no fruitbn Heoee soaie Aannm are reoognixed !a their 
ongioal form on account of their npolo# while others hare 
either scanty jufeo ( mra ) or no Juice at all and hence hare 
rery little npAZo So /vjpaandptinjM are rocogoisedbj Tlrtu* 
of their ranous regions of ^yinnamo and are dullngolsbed 
from each other on account of tliolr oJUioaliy opposite qitsbues. 
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( 4 ) The view that imnya and exist in a combined 

state, IS absolutely unfounded Secondly, if which acts 

as the cause of happiness and misery, was taken to exist in 
a composite state, all the living beings would undergo happiness 
as well as misery at the same time But it does not happen 
so m reality For, gods have almost everything of happiness 
and naralMS are always buried in absolute misery It is clear, 
therefore, that the reasons of abundant happiness and abundant 
niisery are different from each other Thirdly, if there is one 
composite entity of punya and papa, the theory that increase 
of punya causes abundance of happiness or that abundance of 
happmess is produced by the absolute removal of papa, would 
become null and void Because, that which does not increase 
with the increase in another, is different from another 
Yajnadcitta who does not grow fat with the growth of Dcvadatta 
18 different from DevadaUa. The uniform oneness of punya 
and papa is, therefore, not at all proper. If their oneness is 
believed on the assumption of Kaima being common in both, 
there would be no diiBBculty 

But so far as an individual is concerned, know it for 
certain that punya and papa are separate from each other as 
proved above, and hence O Bhadra ' it is not worthy of you 
to raise any doubt about it 11 398 ll ( 1946 ) 

Referring to the commandments of Vedas, the author states — 

m ^ II 11 ( ) 

Asai bahi punna-pave jamaggihottaim saggakamassa i 
Tadasambaddham sawam danaiphalam ca 16ammi ii399li (1947) 

^ ^ I) U ( ) 

Asatorbahih punya-papayoragnihotrsdi svargakamasya 1 
Tadasambaddham sarvam danadiphalam ca loke ll399|| (1947) ] 



Jinabbjidn Ga^l 8 [ Th« nfntli 

UBi*am RjAYam ajjoya rlbagagm) t1 j» pjsatthi 1 
TM*.-bi.yara--piij3»tUm patteya thiram Bubham labhagatu I 3 U 
Suaura aojja ^asam Dimmim tittbayaraui^Ta oyio ) 

Bayalam pagalo punnatu tl Jmohim bhardao 14 1 
[ Satamnocalr-gotram oank'-tJrTag-deraytukAiii utbi n&mJii i 

I^TadrUuiiu manujadrikam paDOBodnyaJ^tU oa tanapaDoakam 111 
AdgopiugHtiaiii tnkam prathamam BanhsDanamera ransthijuim I 
SubhATanjadi cataskaoiaganilagho tathaoa partgbatam a S B 
Uoohrtaa aupa oddyoto Tibayogauiapi proMata t 
Traea>i)i,dara-paryiptampra^)umBtbiiam iobbam aobbagamliSl 
SoBTaramadeyaiu yiio ninuanam tautbakarameraiUb I 
Dmatvanpiiat prakptayah ponyamlti JiaalrbhaaiUh D 4 I] 

The remRiniog Si pralruu are reoogaUed by them ** 
papa-prolrUtt 

IS Bomeoae taiaei a quesbon at this point that how woold 
pQvit/aitrn be called papo^^pmirU* f The aoawer woold be 
thii — The nrtuoQa $atnyahva whose natural iDollDatioD u 
iii'tabtedly tubha la Dot referred to m this oaae The 
/ f / tUu that are olaaaed tuder Kmyaliva tboogh purged 

lit i ill perTen>OQ8 are o-at>6Aa beoaoae of the eni elenienta 

like d lU etc. beiDg present In them So they oome onder 
the oategury jf 

The pimSed pvdf^ala$ do not rcry luuoh obatniet the 
nataro of iomyoiioo Bat they are olaSBod under aowyuBwi 
merely by means of upaaira and really speakjng they belong 
to the eategory of mithyotvo 

( 8 ) Botb-pimyo and y>d^»-ahouId either bare fnihion or 
no frtutioD Henee some Kat-ma* are reoogmaed In their 
original form on aoeoont of their vtpaios while other* hare 
either icaoty Jaloe roaa ) or no }aio« at ail and henee bare 
rery little ^ pajxtandyTunyo are reoogniaedby rirtne 

of tbeit TanoQB rogiooa of jwwnma and are dUtinguiahed 
from each other on aooount of their matoallj oppoeho qoalitiei. 
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( 4 ) The view that punya and exist in a combined 

state, IS absolutely unfounded Secondly, if Karma which acts 
as the cause of happiness and misery, was taken to exist in 
a composite state, all the living beings would undergo happiness 
as well as misery at the same time But it does not happen 
so in reality For, gods have almost everything of happiness 
and naraLas are always buried in absolute misery It is clear, 
therefore, that the reasons of abundant happiness and abundant 
misery are different from each other Thirdly, if there is one 
composite entity of punya and papa^ the theory that increase 
of punya causes abundance of happiness or that abundance of 
happiness is produced by the absolute removal of papa, would 
become null and void Because, that which does not increase 
With the increase in another, is different from another 
YajnadaUa who does not grow fat with the growth of Devadatta 
IS different from Devadatta. The uniform oneness of punya 
and papa is, therefore, not at all proper. If their oneness is 
believed on the assumption of Katma being common in both, 
there would be no difficulty 

But so far as an individual is concerned, know it for 
certain that punya and papa are separate from each other as 
proved above, and hence O Bhadra ' it is not worthy of you 
to raise any doubt about it || 398 u ( 1946 ) 

Referring to the commandments of Vedas, the author states — 

^ II ( ) 

Asai bahi punna-pave jamaggihottaim saggakamassa i 
Tadasambaddham sawam danaiphalam ca loammi u399li (1947) 

m ^ II 11 ( ? w ) 

Asatorbahih punya-pspayoragnihotrfidi svargak&masya | 
Tadasambaddham sarvam dansdiphalam ca loke U399|l (1947) ] 



[The ninth 


JlnnbbKdrm Ge^l i 

Trans In ( case ol ) piuiya and pSpa being absent 

the commandment of the performance of the sacrifice etCi 
( prescribed ) for one who aspires for Salvation woafd become 
useless. Moreorer all sorts of fruition ( of the good turn ) 
Hke munlflceoce etc, ( welknown ) In the world would also 
I>ecome null and void. ( 1947 ) 



ynr-<trminE ^ 

'W jwT-grt I g^ i^gMggTgi*gi^, sfew Pothh 
^ II II ( t^(M) 

D C — If there were no ptmya-pdpa In thlo world the 
oomiMndment of the Vedas that one who aapfrei for SalnUion 
should perfoTzn agnt/ictra eto would be of no rijoa. Moreorer 
the results of aetions like ddna and Ktrpsd m the forms of 
puntfa and pdpa respeotirelj whlobare welknown in this world 
would all Iw futile Henee take it for granted that 
Rod pdpa are ensQog and leare off all p:>ar doubts |899| (I94f) 
Thus 

fWfisf ww-MwJl R(ului 5IT— i 
hI ?wiff 'Tffarl ^ ii8ooii(t^gc) 

Qtlnnarami samsayamml Jfacna Jam-maranavlppaniukkcnsin I 
So samano pawaio tOil o saba khan^yasachlm U 400 I ( 194S ) 

[ gg-gwftmiig i 

g ggg g? ii voo ii ( {w) 

Cblnne samiaye Jinena jars ataro^rlpraiuaJcteDa I 
Sairama^h pmrrBjluatnbhistoaaba kbandakaiataih li00B(19^8)J 
Trans —400 WTion the doubt was removed by the Tlrthan- 
kora wiio was entirely free from old age and death that saint 
aixepted the Dlksd along with hb three hundred pupOs (1948) 
End of the Discussion with the Ninth Qanadhara# 


Chapter X 

Discussion with the Tenth Qanadhara 

^ q^THTiH u 2o% II ( ) 

Te pawaie s6um Mea]jO agacchai Jinasayasam I 
Vaccami ya vandami vanditta pajjuvasami ii 401 ii ( 1949 ) 

[ %^r5r 3iT5fi^f^ i 

^ II vot II ( ) 

Tan pravrajitan Srutva Metarya agacchati Jmasakasam | 

Vrajami vande vanditva paryupase ll 401 u ( 1949 ) ] 

Trans — 401 Having heard that they have renounced the 
world, Mefarya, tomes before the Jlrthankara ( He thinks- ) 
I may go, pay my homages, and worship him ( 1949 ) 

Abhattho ya Jmenam ]ai-]ara-maranavippamukkenam i 
Namena ya gottena ya sawannu savvadarisi nam u402u (1950) 

[ ^3n^-5nT-^T^iiif5t5T5%?f i 

^ ^01 ^ 11 II ( ) 
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Abbifitoica Jlnena jiti^jortf-niani^WpmniukteDa I 

Nioina oa gotrena ca sarrajAena sarr^ariina a ^03 li (19W)j 

Trans — 402 He was addressed by his name aad Ibea^ 
by the Tlrtharikara who was entirely free from birth old age 
and death who was omnfsctent and who had { attained ) 
complete dariana ( (Jndlfferenllated knowledge. ) ( 1950 ) 
The Tlriliajikara then said — 

3TPit ll»o^ll(t^'H) 

K.im manne pamlOo atihl natihl Itl saipsao tujjha i 
Veyopayflna ya attham na yflnasl leslmo attbo i 403 i ( 1951 J 

[ ffe I 

^ H arRrf^ 8 <?tr*ir^: ll Vo? n ( ) 

Eim macyaae panloko lU naatla aam^yMtara ] 

Veda'padjLQiin oiftham na jaoui to&amayamarthai) lj409l(19IIIt)] 

Trans — 403 What are you thinking about ? You entertain 
III d ubt as to whether the next world exists or not But 
( tO '< have not nndersiood the 1 real ) meaning o4 the 
sentences of Vedas. Here Is their ( real ) Interpretation (1951) 

^ R'1M< 

<11 1 #1 srir V 

f5nn^ I <iTft <51 “ ft*RH5T 

Vo^ II ( ) 

D O — O long-JiTod Meiaryal yoor doubt «l»Dt th« 
exifftenoe of para-lcta bu ftrueo from yoor b«*nDg TirioM 
V«do-padat becmog ooutrudwtory MDseB. 

Theflo Veda~padat are ^’V^^Onaghatui ev(ntti>^>yo bAtdeiAjfO*’ 
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etc. which have already been 
Oanadhara-vada 11 408 II ( 1951 ) 


discussed 


in 


the First 


The author now states the arguments advanced by the 
student as follows — 


^ T% I 

^ 11 11 ( ) 

Mannasi jai ceyannam majjangamau wa bhuyadhamtno tti i 
To natthi paralogo tannase jena tannaso ii 404 li ( 1952 ) 

[ wfqq ^ ^ i 

^ 11 II ( ?W) 

Manyase yadi oaitanyam madyangamada iva bhutadharma iti | 
Tato nasti paralokastanna^ie yena tannaSah ii 404 II ( 1952 ) ] 

Trans— AQ4 If you believe consciousness to be the 
property of bhutas, just as intoxication is that of the constituents 
of wine, the destruction of consciousness being consequent at 
the destruction of the bhutas, the other world will not exist ( 1 952) 

^ 1 ^ ff q 

qqr q^r^^: i q€t smtq 

qm 1 II «o« n ( ) 

-O O — When you take cattanya as the property of a 
bhuia like prithvi, it will not be separate from bhutas, just as 
the constituents of wine such as jaggery and dhataki puspa 
etc are not dififerent from their property of intoxication 
Consequently, when bhutas meet destruction, their property viz 
caitanya will also meet destruction, just as whiteness of cloth 



Jlnabhodn G«^b 


[The tent] 


4fl0 

AbhieltaAoa Jinena Jati^jarc-nianniaTiprainuktooa I 
Nimaa oa gotrona ca Barrajheiia MrT^ariiiii o 403 U (19M) 

rra/zJ— 402 He was addressed by his name and Uueagi 
by the Tirthankara who was entirely free from birth oH ag« 
and death who was omnlsdent, and who had ( attained i 
complete dariaita ( Undifferentiated knowledge- ) ( 1950 ) 
The TirihaAkara then said — 

3Tf^ ^ g5?T I 

Kim manne parakto atthl natlhl ttf samsao lujiba t 
Veyapay^a ya attham na yllnasl teslmo attbo i 403 U ( 1951 j 

sj wnft awMi II »»? II ( ) 

Eim manyase paralokoitl ajutlti samktyastjiTa | 

^ oda-p»d^am carthem qajboUi t«MniayBm&Hbal} n403l(195l)] 

Trans —403 What are you thinking about ? Yoo entertain 
111 j ubt as to whether the next world exists or not But 
( lii ) \ 11 have not understood the ( real ) meaning of the 
senteocts of Vedas Here b their { real ) interpretatiom (1951) 

Pnii-MHi ^4% I iitft 
ao^ II ( ) 

D O — 0 long-lived Metthya I yoor doubt about the 
©xiitence of f>ara-4oia bu miiun from your bearing varfaoJ 
Fedo-podar bearing ooutrodiotory lenies. 

Tbeio Vftla^padas are ‘’Fy^dnoi^kana n»t«tAyo bkferiAyo" 


Ganadharavada 


•: 461 :• 


Vada ] 


First 


etc. which have already been discussed in the 
Ganadlmra-vada \\ 403 II ( 1951 ) 

The author now states the arguments advanced by the 
student as follows — 


'iff f 1% I 

^ u n ( ) 

Mannasi jai ceyannam majjangamau wa bhuyadhammo tti i 
To natthi paralogo tannase jena tannaso ll 404 ii ( 1952 ) 

[ ^ I 

^ i) II ( ^W) 

Manyase yadi caitanyam madysngamada iva bhutadharma iti \ 
Tato nSsti paralokastannaSe yena tannaSah n 404 || ( 1952 ) ] 

Trans — 404 If you believe consciousness to be the 
property of bhutas, just as intoxication is that of the constituents 
of wine, the destruction of consciousness being consequent at 
the destruction of the bhutas, the other world will not exist ( 1 952) 

^Tfr i qt f| ^ 

^ ^ ^ 11 «o\J 11 ( ) 

■D C — ^Wheu you take mitanya as the property of a 
hliuta like 2J? it will not be separate from bhutas, just as 
the constituents of wine such as jaggery and dhatah puspa 
etc are not diEFerent from their property of intoxication 
Consequently, when bhutas meet destruction, their property viz 
caitanya will also meet destruction, just as whiteness of cloth 
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diuppean with the cloth So when coxianya TBouhet with 
the hhuUu how ii it to go to the other world I H04l (1968) 

Ereo taking eaxtanya aa different from httitcu the 
oxbtenco of jtcxra-loka will not be eatabllihed — 


troaw ^ ' 


Aba tI tadatthantarayfl na ya nlccalionamao vi fadamttham I 
Anakssn vflrartfo bhinaossa vinlsadhammaasa q 405 a ( 1953 ) 


[ srnift ii^<r?5TOrr s 'i i 

“ *1 Pntw II »«H II ( ) 


Athipi tadarth&nt&rati. na ca mCTatoamato pi tad&tastbaxn | 
Analujeri ra^o bbionasya noi4adhanitaj)ab I 403 D ( I96d )] 

Tra/ts — 405 And even tf H is different, Its perpetuaJKy 
I not { estabrtsbed ) Hence, like ftre which b transitory and 
liiLh b different from artufl, It b transHory ( 1953 ) 


«imia!(, <ig|i<i!-ai<^awiR ^*i^<iw g 1 

I <l«l|if5|WW^ r — •I'lSW I 

! ftwr I isw ^ I i 

»^ls«rian7%s'Sff5R4 W>r^, 3?rf*njfefra,, jRftwfftPWi- 
ft.<i i .i^inftfji , "miftw ftaft wA ft'WTSTOM’uft 
51 aw »HMW i Piwn , sta a awlvftftftft I 


Jta irfiiftw fJwrft afPr ^awrfir ^W5%, 

f Vt^ ia aaw^iawnpit aff5niaaaal ft(**.<i«(iiaii*SH<i 
w%j aa a^ — 
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q;w 5is=^?5[?r^ li ? ii 

II II ( ) 

D, C— Even if emtanya wore taken to be different from 

hhutas^ it would not bo able to go to the other world For, 

like fire which is different from at am, emtanya is a-mtya, as 
It dies away after living for sometime. 

The existence of para-loka is not established from this 
point of view also 

Some might not admit the existence of plenty of caxtanyas 
related to each and every hhtda, and might admit the existence 
of one all-pervading mshiya soul as said below — 

Eka eva hi bbututma bhuto bhute vyavasthitah 1 
Ekadbft bahudhu caiva d^iSyate jalaoandravat ii 

[ There exists only one soul pervading each and every 

hhuta Like moon ( reflected in ) water, it appears as one, and 

at the same time in many forms ] II 405 li ( 1953 ) 

But even in such a case, there is no scope for Or-loka, 

^ U ^o\ II ( ) 

Aha ego sawagao nikkino tahavi natthi paraloo i 
Samsaranabhavao vomassa va savvapindesu ii 406 II ( 1954 ) 

ii n ( ) 

Athaikah sarvagato nisknyastathfipi nasti paralokab i 
Samsaranabh&vad vyomna iva sarvapindesu ii 406 ii ( 1954 ) ] 

Trans— 4% If there exists one, all-pervading, inactive 
( soul ),then also, there would be nothing like para-loka because 



*• Jlnabhudrs ■ [ Th# tenth 

)f the lack of movement (on Its part) to all beings (In spHe 
jf its being all-pervading ) like { 1954 ) 

ginf^ h 

TOTTciR! ?% jft-itgoiTftfHj 

'T II vo\ II ( ?\H» ) 

D O — Et«u vrhen the exietenoe of one all-pemdjng 
iDaotiTQ BOol IB aooepted the ezlatenoe of para-ida viU not be 
establiBhed For like okoMa it ib ntfb’^o m Bpita of Its 
being Bpresd over all living beings R 408 fl ( 1954 ) 

The existence of p<sra~ioka oan be doubted in this 
enmnner alio— 

flcjbiOTl n qil ^ i 

ft Ji ^ gtg ?ft iitfovsii(t^'i'5) 

lhalogio va paro surfillogo aa so vt paccakibo | 

-\am pi na paralogD suwaJ ja subu to sankfi ii 407 n ( 1955 ) 

[ ^ TO H JTW^J I 

imrft ^ n 5% ^ Eifi iivjovsii (?W) 

Lbu^ ktui ( irab aursddoko na so pi pratjakBsh i 
Bvamapi na p ir ilu kah kr^ljato os iralum tatab ^nks IJ407 0(1955)] 

Trans- — 407 Or rt there b a world Uke that of gods 
:(c. other than this, world that b abo not directly percetved. 
So para-loka does not exist even In that way On the other 
band h baa been heard ( about para-loka ) In the Sisiras 
Consequently the doubt ( about para-loka ) has arisen. ( 1955 ) 

a^-HH»iftqii .iwti: 3=T%, 
g S ^ W8 HHHft =I TWtW ftwift, <15% 

sfiij aawHSfi-ftHfts =11% Ti 1 1 ^f?wi 

II ««» II ( ?W ) 
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B. a— -If the existence of some world like that of divine 
beings or hellish beings, is accepted since they, too, are not 
pratyal^a, their existence is also not acceptible 

On the other hand, the S'aslras refer to them and tell a 
lot of things about them. Your doubt about the existence of 
paTo-loka IS based upon such mutually contradictory facts 
II 407 II ( 1955 ) 

Here ends the va^iaksa The author now refutes the 
arguments of pw vor-paksa one after another — 

%rjn ^ i 

513^ 1 « ao-i II ( 1 W ) 

Bhuindiyamttassa ceyana so ya dawao nicco i 
Jaissaranaihim padivajjasu Vaubhui vva ii 408 ii ( 1956 ) 

II II ( ^ W ) 

Bhutendnyatinktasya cetana sa ca dravyato nityah | 
Jfitismaranadibhih pratipadyasva Yayubhutinva n 408 ii ( 1956 )] 

Trans — 408 Consciousness belongs to ( the soul ) w^hich 
IS distinguished from elements, as well as, sense-organs Like 
Vayubhuti, know it for certain, therefore, that it is more per- 
petual than dravya by virtue of its ( power of ) remembenng 
the former birth etc ( 1956 ) 

|u i r- 

qiq: ll»o<'|| 

D. C —Cetana is not the property of hhutas, but it is the 
property of Soul, which is different from hhutas^ as well as 
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[ Tho tantli 


rndnyat and the existence of which has already been establi- 
shed hy means of anttmarnu and other eTidenoes This tool 
baa already by aooepted by VdyvbhuM t as roore nttya than 
dravya on account of its power of remembenng xta (prerwos) 
existence etc. You too shall hare to accept its so 

that the f^nlt of exolnsire nityatva alleged by yon does not 
arue n 408 I ( 1966 ) 

And, 

? ^ 5^1 'rftro t ii ^o\ « (xw) 

Na ya ego sawagao nlkklrio lakkhan&lbheio i 
Kurabhfidau vra hahavo padivaUa tandndahhin wa a409i (1957) 

jTinTT ii b*'; ii ( 5 '^H's) 

Na cathal) aarragato n^knyo iakfsaadibbodat | 

I I hidaya ira bahara^ pntipadyura tadioadHbbQtinra 14091 


/ j — 409 It Is neither one, nor aD-pervading nor 
in I 1 il e IndrabhniL, believe It as many ( in number) Ule 

ghat i casern of various characteristics. ( 1957) 


^nrifiKT I f3! J I 

BijirjRid, I OT 'iln gq uit ft ^1, g 
fii'ii'mHiMiftRiRKi'iH amRuni^M-^ Jiftins 
jftat, sRiftrftftr I intr, g jhiiit, f>Fa 

qra^qmi, agqtec^ftwift'S'rtTniT qrrfqrftft 

JEI^WI JIIRT, I 

»^Riim 'R» m R i( iiRn q <^ ft ii B<>^ ii ( ) 

J) (7— According to or Soul is not one but in6nito In 


•(• Vide Oh*p III 


Vfida ] Ganadharadava •• ^67 :• 

number, by virtue of its different characteristics. Like ghata, 
ima etc, the Soul has various forms on account ot various 
Itilsa/nas such as o'agci, dvcsa^ Lcisaya etc Secondly, Soul is 
not all-pervadmg, but it pervadas the body alone Thirdly, 
because it is the en 3 oyer like Devadaita, it is not mshi lyci. 
Thus, like Indrdbhuti^^ you, too, shall have to admit ii409i) (1957) 

In reply to the argument that the existence of pat a-loka 
IS denied because of the divine and hellish beings being 
a-pratyaLsa, the author states — 

Ihalogao ya paro Somma ^ sura naraga ya paralbo ) 

Padivajja Mona-kampiu vva vihiyappamanao ll 410 ll ( 1958 ) 

[ mi F ^ I 

Ihalok&cca parah Saumya 1 sura narakasca paralokah 1 
Lratipadyasva Maurya’kampitaviva vihitapramanfit ll410|l(1958)^ 

Trans —410 Believe the world other than this, O Saumya / 
to be that of gods and Narakas on account of evidences that 
have been advanced ( in case ) of Maurya and Akampita * (1958) 

The opponent will argue at this point that— 

fifuniToifrgn ^ ^ i 


t" Vide Chaptei I 
* Vide chaptei s VII and VHt 
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Jivo vinnanamao tarn cinlccam fi fo na paralogo i 
Aha vinnflnttdarmo to anabhinno jahfigflsain d 41 1 0 ( 1959 ) 

Itfo cdya na sa kattfl bhottfl ya ao \i natlhl perak)^ • 

Jam ca na samsflrt so artnfinfl- mirttk) kham va n 412 e ( 1960 ) 

3f<i «n?Tss«re^ II «{? ii( ?W) 

H H CTf nratsft Jirfk i 

’w H wf5nf ii ii ( ) 

Jlro njo&nayQitaoaCaltyuiuti teto oa paralokab i 

Atha Tr^dsntdftDjMt&to nabh^)ho yath* -ksiaiii 8 411 U ( 1909 ) ] 

Ita era na sa karU bhokts oatopi duo paialokah i 

7aeaa oa uipa&rt to ^&o4-martitah khamira | 41S I ( 1960 )] 

rroM— 41 1-412 yjw Is ( said to be ) vijnSnamajHi end 
vij/Am b a-mfy<L So, there cannot be parahka. If ft b 
( saW to be ) different from vyt&jut then abo, ftva being 
tv,n irant like sky It will oeHbw be a doer nor an eajoyer 
in 1 ilicn abo there win be no paralohL ( For) that wWch 
1 I n I int and fncorporeal hke JlkSia, cannot belong to tbe 
muiid UK rid ( 1959-1960 ) 

ftm I fiRTW 

H WRR’iinisv'ri I rfirw 

ftit gft m 3 "Rgrtmiwt i 

^1, atrem?., iTOiftn; 

^ I »iw iw ^ siXt ^ wl, snft I PiRiw 

wfwnn'swl ft uKunawi, 9^ o'^^^+.'Kii^I wjwr 
9ft n 9 TOftl, 9 WRSIlft ftratT9II^ I 

^9flH l9ft iP l 9 qtBft:, qT9ftitI^ire^9l9T9tni^ I 

^^r5ft 9 9 "RBftl I jm t P9H-" ^ 'fwift " 9^9 91^ 
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11 II ( ) 

D. C —Mctdrija — You believe to be v%pidnamaya. 

'^ow, since vijhdnct is a-n%lya, jtva will also be a-n%tya 
Consequently, there will bo no possiblity of going to the other 
vorld and there will be no 'po.rct—lokcL also On the other 
land, if you take jiva to be difiFerent from mjndna, jiva will 
lot be a-nttya, but being different from vijndna, it will be 
Ignorant, or dull like sky or wood. Consequently, the soul 
will neither be Lai ta ( doer ) nor hhoLtd ( onjoyer ) In absence 
of kartritva, existence of para-loka will be denied For, if 
yara-loLa is taken as existing even m absence of ka/rtriiva, 
the Sxddha beings that have already attained absolute Libera- 
tion will attain para-loLa In absence of hlioklritva also, there 
Will be no pai a-loka, because the soul which is mtya but not 
hholtd, will not be able to attain paia-loka in absence of 
Karma, which acts as the cause of passing to the other world 
This jivttj therefore, being distinguished from jivana does not 
belong to the mundane world, as it has no passage to the 
other world on account of its ignorance like that of wood, and 
a~murtatva like that of dkdsfa n 411-412 ii ( 1959-1960 ) 

The reply is — 

Mannasi vinasi ceo uppattimadadio jaha kumbho | 

Nanu eyam ciya sahanavinasitte vi se Somma I ii 413 u (1961) 

I II II 

Manyase vin&si ceta utpattimadadito yathfi kumbhah \ 
Nanvetadeva sadhanamavmaSitve’pi tasya Saumya 1 I1413|i(196l)] 
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Trans — 413 You take conadousness to be destructible 
like^AflAj on account of its ( having ) production etc. ( Because ) 
In ( case of ) Hs Indestructibility also the same Is the cause, 
0 Saamya / ( 1961 ) 

^ ftwimsit a ^rfSre " # "P 
ftinrt %3^a5n ^a^ ft auft f a >1115 1 
swftnmrftft tut 1 tun pjt# 1 a i i l^ i ji ? ^ "Tif’i 
1 al ft a aar 

rRrwh TOt«mw anfSnna! 1 ^ 'siri gw:, ^rat pa I 
W%a ftfiaaftrag, a^sftaiftiftsft “ & ” aR ftira^ 
a^ aW 1 Ryi am am a^ 1 aat^lRf^arorj^ 
tgftft ata: 1 aaft-aana-m-tftRim agj 1 aw 
afRaftamg, ftartW f%Rft am t/ l Rka»H r t 
wfiig, ftRft I aa^aaft gpft aagg-ftw ftai 

aa, aatftimig, SRa;i aav wlftft i R P i ftaiaraftma 

%R Pimn^ a T R~>» i an eft 11 11 ( t'iS? ) 

y — ‘•'loee caUanya la aoBoeptible to produotioD «nd 
exibtb It 11 forma dae to ranoaf sj>«oi 6 o obaraetoruties 
yoa hare a 1 i I it to b« a-niiyo That whiob oruta in 
TanooB fonuj diet r&nons paryoyof \b a-tixtya li]c« porydyot 
U IP the eaie ot oki and new paryOyoj of pillar ete Tbaa 
the Soul whioh 18 i-W»ruia from the a-nttya txrUanya u taken 
<i-»utya by you who hare domed the exutenco of para-lola 
Bat that is not oorreot, Oatianya-vtjftOna la not etdosirel/ 
but any how it is nWyo to s certain extent also. 

Erery object la auaceptible to three oondltJoDB — production 
dcatruotion and perpetoolity So Ju^t ana-nUyitJ la eitabJiahed 
by yoa on oeooant of ntlynia eould nien b established 

by means of the eonUitlon of perpetoahty It oould easily ba 
•tated therefore that ryAoaa is nttya like ffkata and on 
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account of tho nitijatva jiva, there is no a-l)linva iku a~loh% 
II 413 II ( 1961 ) 

Or. 

Ahava vatthuttanao vm^i ceo na hoi kumbho vva 1 
Uppattimadadilte kahamavmasi ghado, buddhi ? ii 414 ii ( 1962 ) 

[ ^ ^ ^ 1 

1 II II ( ) 

Athava va8tut\ato vuuisi coto nu bhavati kumbha iva i 
Utpattimacladitvo kathamavinaM ghato, buddhih ^ Il414||(19b2) ] 

Tians — 414 Or, consciousness does not become destruc- 
tible like gJiata on account of its being a ( definite ) object 
( The question may be that ) “ How could ghaia be indestruc- 
tible when it is suceptible to production etc?” ( 1962 ) 

Ig: 1 tr^ m ^T|iinTfqufri%% fq’’ 

q?:^qirw^ ii ii ( ) 

^ ^ — Consciouness ib never destructible exclusively on 
account of its being a definite vastu like ghat a 

ifetdrya— When ghata is susceptible to production etc 
how should It be considered indestructible 1 It is recognized 
as estructible by all Thus when mdestructibilty of ghata is 



m s 


JIn«bhadni Ga^'i 


[ The tenth 


not prored m the OJaetration stated abore mdestrootihilitj 
( m case ) of njnana tUo will not bo prored, I ^14 a ( 19®^ ) 
BKagavQn replies^ 

f% 5i3Tt riiBT) 

RtIva-rasa-gHndba-phflsa samkbfl santbflna-dflwa-eattlo I 
Kunibho ttl jao tflo pasIH-rlcdiitti-dhuvEdhiimrofl d 415 1 ( 1963 ) 

ffR inreni iraft-«i:fftgf%- a<NH?ii |i 

Bopt-fuaxgandha-eparfeh etipkbft 8am8thAna-dniry>-6akta7ah.i 

Kambbt itiyaOiBtAhpnMQh-vyaTaoohim~dhruTadh*rtDmtbl41fil 

Trans— 415 Form, taste, odour touch number coofigur 
ation matter and energy form kambhc. For aJl of them 
possess the characteristics of productloo destrucffbUtty and 
perpetuaUty ( 1963 } 

gq^s^TTfi, n**n)w 

aisinqift 

!jfe»r7^n^ 'igRmft w p’f sm CT-w-»rq- 

iraji-ftft»fn-aW»flW3WT 
^»’nr-'^S>FWTT!, TO toj 

( ) 

D Q — A group of properties saoh as form taste odour 
and touch, the nntubor one etc. ron^uratioa like that of broad 
poTtwD from the middle eloj metier ( In the form ) of earth 
and capacity for bolding water ell these properties eomUns 
together and form pfutla Each one of these properties Is again 
perceptible to production destruotiblllty and perpetualltj Gfiota 
Is therefore nitya Inspite of its bolog vipaiintud. MilSs (Z9W) 
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Explaining tho saiuo in details the author proceeds 

I 

fT ^ ^ ^ ^ f^ \ 

^ Ht II II 

lha pmdo pindagara-sattipaijayavilayasamakalam i 

Uppajjai kumbhagara-sattipajjayanivena II 416 II ( 1964 ) 

Ruvaim dawayae na jai na ya vei tena so nicco 1 

Evam uppaya-waya— dhuvassahavam mayam savvam ii4 1 7ll ( 1 965) 

u n ( ) 

q 5rTq% q ^ ^ • 

il ii ( ) 

Iha pindah pindakfira-Saktiparyayavilayasainakalam | 

Etpadyate kumbhakara-sakti paryaya rQpetia || 4L6 u ( 1954 ) ] 

Riipadi dravyataya na jayate na ca vyeti tena sa nityah I 
Evamutpada-vyaya-dhrauvyasvabhavam niataru sarvam li417ll(1965)] 

Tra/zs— 416-417 The lump ( of earth ) in this case, is 
produced in the specific characteristics of the shape and capacity 
of kambha at the same time when it is destroyed in the 
specific charactenstics of its ( own ) shape and capacity It is 
produced and destroyed neither by ( virtue of ) its form etc 
nor by ( virtue of ) its matter It is, therefore, ( called ) nttya 
Everything is thus believed to possess the conditions of ( being 
st^^^ible to ) production, destructibility and perpetually 

^ I %q fTi^«nq^qj 
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•TOTT, !ifev m 

^ f^i!rei«m%rai|Hi«iaw«j& qf^i I ^ f ^WHE- 
’T! fmroi, <fi y«m“iiftnii’iT, 

’T! I 

^ Rwwft I as 

feqtsifffor^, g^q «5qiqRqa*qf^ l 

«ra, Epnl^Bi^g >i<^«E<.Hdqr qiaRiia , ^<j^g^n -p^q- n1»^^ff 
I ijq qjtsft nW^ ftnsqRi, qiiq>iEaqr ?pni^i 
q^fqqgqi ■qraftija prorq^^gn^-raig-siftTO 
’na^qrfimB BB«f 

aMbRiifijtqtiR I (nn aft ai'qqRliJi ^gjqsft afeftfift i 
g^ Wqi^wiM^fsft sftqs Ptw na ii n 

( ) 


D Q — PropertiBB like the shape sod oApooity of the lump 
f earth Teniflb aod at the same time pAopi-hariog its peon 
h pe aad its oapoeitj of boldlog wster>ii pn>duee<t The 
^ irth is neither produced nor destrojed io the forro 
-^rulha-$part a or draxfytt It oodUdobs to exist 
I rliese foroiB Thus the lump of earth raoishes 

ID tl « t t ihe shape and capaoitj of ghata sod exists 

for erer ii il f rvpa ga^idhn tpanfa %nd rfmpyo, 

Similarij ghaln hI i raaishos in the form of its ftmiier 

paryngiu and ooaies into existence mth new parydyoi of 
gkatditin ond luts for e^'er in the form of prtry^yrts of rvpn 
etc. es Hell as «fmrya ConseqnentJy (It baa also the 
Ilf Hij>rtUt rytiyii and (Utrtrttvy<t Such Is not (he eaao ndth 

gKatn only but It la the nature of each an<l erery object of 

tlie Unirerse &> like destru uiality In-dBstruetibulilj of yAfffri 
is oIbu duo to Ihe firiiu like ntjuMunaUm eta Oonserjuenily 
in caac of cuitoaya and fUrrvi also the niiyaid sboud be 
admitted. I a ( 10dUlD65 ) 
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Indicating the existence of thereby, the author 

states — 

^ q?:^3Tt ii u 

Qhadaceyanayd naso padaceyanaya samubbhavo samayam i 
Santanenavattha taheha-paralha-pvanam ii 418 11 ( 1966 ) 

Manuehaloganaso suraiparaloga sambhavo samayam i 
Jivataya’vatthanam nehabhavo neya paraloo ii 419 11 ( 1967 ) 


11 11 ( ) 

l[^ ii ii ( ) 

Ghatacetanays naSah pataoetanaya samadbhavah samakam i 
Santanenavastha tatheha-paraloka-jivanam n 418 ii ( 1966 ) 

ManujehalokanaSah suradiparalokasambhavah samakam i 
Jlvataya’vastbanam nehabhavo naiva paralokah || 419 1| ( 1967 )] 

Trans — 418-419 Destruction of the cognizance of ghata, 
production of the cognizance of pata, and retention of their 
contmuous range, are ( apprehended ) all at a time The same 
IS the case with this world, the other world, and the jiva 
Vanishing of this human world and coming into existence of 
the world like that of divine beings are simultaneous I^etention 
in ( the state of ) jlva is neither this world nor the other 
world ( 1966-1967 ) 
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w ^ BT si^a-w 

aw are awt, id^aaar a 4 dftsi're>ta ‘ Wi” 
gna^ aiTjre aana , sraifei3Bi%ag%3aT^m^ 
alaaa ai^ u n tiw R ftf^ i aa a ftgat jftawtain- 

W’T'a^wwara’rt ai^agi aar Tret* aar #Tn '(lal'twHaf' 

#iire^a^ waiTTT fBwg ) anar-aar agwt gwT gret*Tai 

gma aar ag^rer ac^ ag'^aatraaw arei, awrera^ 
^ g a f^ i re iT iCT ^haa aanat, ^tt faareiag i a^ ^ 
«flatT t »iw [ T l ftafifaref jfraa) ftaraS, arft gaftri^ 
ftaWi ftwaW ^-awara^ (araat i a^agam- 


«aa-d)*areann% #aw a Tret*iaia ii n 


D C7— Cogoi*Boo« about 38 oalJed gkaia cHanA 
that about pata is odled pa(a-‘<eiatuL When jtvc acqiriJfW 
tha oognicanoo of pcUa after that of ghaia TSDlihuig of g^atfl 
j rodootion jn the form of pofo end retention Id the form of 
r (I jloa are simaltaneoas. 


/ ( cyaya and dAravvya are therefore the three 
tenstwa of/*tx» as well as of those who hate 
pa j 1 1 fher world. 

When ( t ) born in d^va-icl/x after death be tmtleT” 
goe^ the itate t -1 ntruotron a^ regardt this world prodootion 
as reffttrdfl dcvuAoLa and permanent armtAdna as regards ^Irn. 
When a person is aaW to exist in the state o( jX^aiva it Is 
neither askl to exist in this world nor In the other world like 
that of gods etc. J\va is called mere dravya without any sort 
ofporyiJy<t. Thus sinee yim has the tendency of andeigolng 
vipdda ryoya and dArawya Uiere is no oiAjra of the other 
world n 418-416 0 ( 1966-t967 ) 

Id reply to the questron whether all old*®ts possess all 
the three oharmeteristlcs the antbor states— 
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smsft q^f , ^ q \ 

^ q II II 

%aiTq fq^sfr vrsprm^’Ti i 
^f^l^STT ^ H37t II II ( ) 

Asao natthi pasui, hojja va jai, h5u kharavisanassa I 

Na ya savvaha vinaso savvuccheyappasangao ii 420 ii ( 1968 ) 

To’vatthiyassa kenavi vilao dhammena bhavanamannena i 
Savvuccheo na mao samvavaharovarohao ii 421 ii ( 1969 ) 

[ mm I 

q q qlqi fkmm ii w ( ) 

qq>5|5^t q mi ii w ( ) 

Asato nasti prasutih, bhaved va yadi, bhavatu khara-visstiasya i 
Na ca sarvatha vina^iah sarvocchedaprasang&t It 420 li ( 1968 ) 

Tato’vasthitasya kenapi vilayo dharmena bhavanamanyena | 
Sarvoochedo na matah samvyavah&roparodhat ll42Lil ( 1969 )] 

Trans — 420-421 The non-exis-tant has no production If 
it has, there would be production of the horn of an ass { also ) 
Nor, IS there exclusive destruction ( For ), it would result in 
destruction of all Consequently, there would be destruction 
of all Consequently, there would be destruction of an object 
existing in a perpetual range by one means and production 
( of the same ) by other means For fear of obstruction to 
the mutual usage, exclusive destruction ( of everything ) is not 
acceptible ( 1968-1969 ) 

gft I 
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I gffwwm a¥<iiiR« i aw sfkiW^ 

^aift ftarai, ai%i 5 JiTa- 

sanat, a ^*annrt?W5-sFTO 


^raasma ^^^»Ii{i^a <jfta!) a^ iny<ni 
»inw 5 r5:, gaiSwifiiHv TO8«TaT(ftnii(, gr^Rtwren 

"Pi-aWimTCTaijaTrt' i aw^ wRuafta 

a?^ !^taw a qr^’Enna ^fir ii »q«-i?q{ ii ( 


D O — An ol^ot wbMh le •beolatoly a~vtdy<mana can 
noTer nndergo prodootJorL Por if the production of »n 
a-vidffamana object li adnutted non-exiateDt oljects like 
Mijra-wfitu* wdl ftUo oom© into oxutenoe whieb iB ntteriy 
bnpoisible It le only a ndyamona that ondergoef 

prodootion. SooondJy there ib no excloAiTe deitrootioD of ■ 
ndyanana oligeeL If there were absointe deitraetioD of erery 
thing eren noroiH and ttryatwa beingB wonid be abaolntely 
1 tr yed Jtva eta whtob are alwaya avajiMtia undergo 
iv means of oharaotonetiea soeh as that of montujrofwi 
tt U other hand, they andorgo prodootion hj meani 

ot char r r ci i like that of dirine beings etc Bnt exoloalre 
destrocLi i f 11 la nerer possible for fear of the riolaboa of 
usual vyovaJuii a Take an example to onderstand it more 
clearly —Haring broken a golden jar belonging to a prinoeia 
a ball was made of gold for a pnnoe On account of that 
sorrow on the part of the pnoeesa joy on the part of the 
prince and gold being retained in the same quantity in the 
form of ball aa well aa Jar indlflferenoo on the part of king 
who IS the owner of gold eonsthirte hla-vyavoMara, If we 
do not aooopt atpodo, tryayo ood dArmtvya in <»ae of all 
objects riolouon of this loia-syrtPoAara will undoubtedly take 
place In caao of yfro being avatthUa there is no partt^lctaiAava. 

0 430-^1 ■ ( 1063-1969 ) 


Vr^r ] GnnRdhnrnvflda *• ^79 

And, 

/ 

m ^ ^37W u n ( ) 

Asai va paramnii loe jainaggiliottaim saggakamassa i 
Tadasambandham savvam danaiphalam ca loamirn Il422ii (1970) 

[ qr i 

m q ^ II II ( ?'?.v9o ) 

Asati \a parusuiinlloko yudttgmhotrfidi svargakfimasya i 
Tadasnmbaddham sarvaui dunudiphalaui c,i loke || 422 || ( 1970 )] 

Trails — 422 In case of the other world being absent 
( fhe commendment of the performance of ) sacnfice etc for a 
person aspiring for Salvation, would be useless Moreover, 
the fruition of { goon turns like ) munificence etc ( welknown ) 
in this world, would also be null and void ( 1970 ) 

Chmnammi samsayamm! Jinena jara-maranavippamukkenam i 
So samano pawaio tihi o saha khandiyasaehim ii 423 ii (1971) 

[ fm i 

^ ^ II II ( ) 

Chinne samsaye Jinena jara-maraua vipramuktena | 

Sa sramanah pravrajitastnbhistu saha khandika^ataih 11423 |i(197i)] 

Trans— 42?) When the doubt was removed by the 
Tirthankara, who was entirely free from old age and death 
that saint accepted the Dlksa along with his three hundred 
pupils ( 1971 ) 

End of the Discussion with the Tenth Ganadhara, 



Chaptei XI 

— — 

Dfecusafcm with the Bfeveofh Qanadham 

^ 3ifi^ i 

qqjftr IT q%tT q^sfwiRj ii »q« ii (!^vs«t) 

Te pffwaie sflam Pahlso flgacchal Jhiasa^-laam i 
VBoAml na vandAjn? vaadtta paj/uvArfm/ jf 424 b ( 19?2 ) 

[ ^ JHIFT I 

73rft ii »=!» li ( ) 

la I III irntr* PrabbAa* cgaoobati JiDMakiiam i 
VnjKi II I I iiiitTA parjupue D I A34 |J ( 1972 ) ] 

Trans — 424 llaMng heard that Iboy had renounced the 
■^^orld Prabhhsa^ comch before the Tirthankara, (Hethfaka-) 

I shall go, pay my homages, and worship him. ( 1972 ) 

Then 

aqrojt q f5ri>0T i 

q q- "n infq'sii O^'s^ 

Abha^ho yn Jinenam JSI lari-maninarlppamulkcnam i 

Nftmcna }’n gotlcna >ti samutnll saNTadarW nam l425u (1973) 
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?fT^r ^ n il ( ) 

Abhssita^ca Jinona -iftti-iara-maruiiavipminuktona i 

Namnft ca gotrona ca sarvajucna sarvadarSuifw ii 425 || ( 1973 )] 

Trans — 425 He was addressed by his name and lineage 
by the Tirthankara^ who was entirely free from birth old age 
and death, who was omniscient, and who had complete darsana 
(undifferentiated knowledge) { 1973 ) 

Having thus addressed him, the Bliagavan said — 

fip 3Tfi«r I 

K.im manne nivvanam atthi natthi tti samsao lu]]ha i 
Veyapayana ya attham na yanasi tesimo attho ii 426 li ( 1974 ) 

qp| ^ ^iqqirq: il ii ( ) 

Kim manyase nirvutiamasti nastlti sam^ayastava | 

Veda-padanam cartham na janasi tesSmayamarthah ||426|| (1974)] 

Trans — 426 What are you thinking about? You enter- 
tain the doubt as to whether nirvana ( final emancipation ) exists 
or not But ( ca) you have not understood the ( real ) 
meaning of the sentences of Vedas Here is their ( real ) 
interpretation ( 1974 ) 

qr ^ I giq l qiR =^ 7 ^ 

^ ’’ I qqi, << 5^ 1^- 

W ’’ I qqr, “ I: 
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’fwrafW wWiift I 3r P.i( > !ifaq i ^ 

H OTi HTwk^r I “ ij i TOflun^ ” ^ iw^wt 

’hw! I 3a*>wift«if!( fW ^t9nnfJi%i^iprftl wft 5 softs' 


'ra> gtinr ufo».m , m jwitTi 

I WI, Tt TO #rai, SR53t g TO (iwftft I ^ 


^gw?nTO fT ^ wgrft, JJa^rogrol H^^ 'n > iw<pr 

II II < ) 


D O — O long-liTdd PrtAhata I yoor doubt ebout the 
oxutenoe of owifo is basod upoo your heeriog rwioas Fedo' 
padosofoontredtotoryseDies Thoio Fedo-yxuia/are as foUoire — 

( I ) “ JarS-m<ay<m vattal farvnn yodopriiAotrost. 

( 2 ) £fat*z yvAu dura^agaJui 

( 8 ) ” Dw Irakmant jxtramaparttm oa UUra jxtnm 
jnemaataniaram brahma etc 

I 1 &e Veda-padat ore intorpreted by you se follow*. — 

( i \ iitxhotra should be pmotjsed as long as life persists. 

The ^ rt ri incw of o^iSotro oonstitutes the **011300 of 
EDunei* whwh w uld tom it rubha or a-tvhha Bat that 
would award the aUainoient of rcctrga alone aod not moiffl. 
SiDoo by thii oonuuandment, perfonnanee of <*yn*io<ro is 
adnsed to bo practised tbrougboot life there wooid bo no 
other period of tune during which some other porfonnanoe for 
the aUaionieut of mobo ooold bo adnsed. In absence of 
tadharm tberefoie the tadkya ( ru moiso } does not exist. 
In this way this sentence prorea the abhrtva of ■•otfo 

The other two padai try to establish the enstenoe of 
mdya in this way— 
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( 2 ) Tho cave of moJM 18 difficult to be entered by the 
tamsarh. 

(3) There are two types of Brahma — 

1 The Param Biahma or principal Brahma is moksa 
and a-2Xtram or subordinate Brahma is jnana 

Your doubt has sprung up from those Veda-padas which 
bear contradictory senses But you have not graspe 
real interpretation Here, I give their correct interpretation. 

Please listen carefully 11 426 It { 1974 ) 

Bhagavan now states the opponent’s view and refutes it, 

Mannasi kim dWassa va naso mwanamassa l^ivassa ? 
Dukkhakkhayairtiva kim hojja va se sao’vattha ? U 427 u {1975) 

Manyase kiin dlpasyeva nE&o nirv&namasya jivasya ? 
Duhkhaksayfidirupa kim bhaved vatasya 8ato’Yastha?il427ii(l975)] 

Prans 427 Do you think the nirvana ( extinction of 

life ) to be similar to the extinction of lamp ? Or, would the 
positive existence of soul in the form of diminution of miseries 
etc be its extinction ? ( 1975 ) 

'^«IT I 
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•I'ssfd I 

^Tfi«5,i5wn^ w sil fi i iwi 
I ft wr ’HU i?m xii^iii ftffor i ft wi,I 
?wiT-^ iftwr ftftHT i ctw3i t ^" 

8hp% jfWt rftrn ^qiwuiRtwi ii t N 

?fit II W'S II ( ?<^oH ) 

D C 7 -- Like tha BuddkttU do you beliere stolya to bo 
nothing bat the ezQDoUoD of^fni like that of a lamp t For 
the Buddhuts uaart that:— 

‘Dtpo yathi mmitimfthhyapeto naiTATaDliD gaoohatj nAntankaim I 

Diiuuna kAaoldridUnu DakAsoitsoebakBaytt keralametiteDtin 111 

Jlraitatha mrrntuuahhyapeto oaiTaTaalm gaoebati nutajikaam I 
Diiam oa kaooid ndikim os k&noit kleiakatjat keralameti ilnths oSl 

Or doyoa acoept moXfo, like Jairuu who behere the state 
t i ( fioal omanoipalion ) ae a peooliar state of the 
eii t I M inatitating the remoTal of ra^ dve*a mada 
ffwAu Jill jara roga, and duUko ete 1 

It has boeo laid down by them that-~ 

** Seralaaa^nd-KlarAaDartpah aarrajlkialikha perimnktih | 
Mcxlante moktigata jtrah kstftaDtaran^^iah " iil|] iS 7 ( 1670 )] 
Aiao 

WB.flli’JIII’aui'IH^ ^ 1^ ifiWT-^flflviil'IW I 

^ 5Fi% RHKTwiT ftr ? ii»>i<ii(?^vs^) 

Ahflvfl niittanao khaasa va khn kamma-pTafopassa i 
ATtogllo na bhavo aarasSribhRvm eva ttl ? ti 428 ■ ( 1976 ) 
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Athava’n&ditvntah khnsyeva kiui kama-jivayognsya i 
Aviyogad na bhavet samsiTrubha\a oveti ^ II 428 || ( 1976 )] 

Trans— 42^ Or, is it because Karma and jlva ( which 
3re ) united together eternally do not undergo separation like 
ak^a, that there is absence of mundane world ? ( 1976 ) 

? 1 ^ ? i * 

II II ( ) 

D. C — There is another ground also, upon which your 
doubt IS based Objects that are united with each other from 
time immemorial, could never undergo separation Justasytw 
and dkds'a are never separable from each other on account of 
their anddi sciviyogci^ jivci and kcf) met will also never undergo 
separation on account of their anddi samyoga When Kairnia 
IS not separated, sctmsdia will also never be separable On 
account of the absence of separation from samsdi a, the absence 
of moksa will also be established il 428 || ( 1976 ) 

But, 

Padivajja Mandio iva viyogamiha kamma-pvajogassa | 

Tamanaino vi kancana-dhauna va nana-kiriyahim ii429n (1977) 
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PratipadyMTa if» Tiyoganului k«rm»-Jlr» yxiguyn i 

Trwwiniderapi k*Doaiu-dhAtTonr» jiaaa-knyabhjim MSSfllSTT)] 

Trans ^429 In this case, you (shall have to) 6Hmft 
the separation of Karma and Jlva, hi spite of tbefr eternal 
union on account of cognizance and action as In the case of 
gold and raetaL { 1977 ) 

^h5T-“ snnwl ft Rt ” api^ft ‘ i ' 

?ft ft nfiniiw ft^tn^ , I wrtft 

ft%i' ^ I wrt'^tgW'iriWft I ft ftlg* 

FHRit 1 1 ?wrf-r5r-ft’nwn^ i wffi nirft-apnftiftt 
^ ftirt, irei cm-^npimipftOTft^ft 
ft Ilia n^, 

ft’nsRf ft%/i iwfft Jiftroftft II W II 

D C— Eraa the ttroogest affinity between gold and 
metal u broken by the help of heating etn. The same is the 
case mth that betireen Karma and ^toa also Bepantion of 
A imvv and jtoa is aooomplished by means of jAOna and irtfd 

I iro f their eternal anion It is not tme therefore to 

I I ' the separation of otgeots joined together hj oa^ 

u 1 / It possible Like AfandUo yon too shall bare 

to adiuii \ r harma and are separable from each other 
In spite ut il r otemal anioo n4S9 D ( 1877 ) 

Also 

^ Jnr’TI^^TTTt '<K'i|irf*<llun 7 I 

^ sftri cT toRt ?rtn^ t% iis^oii 

Jam nSragaibhBTO samsftro nflmgaibhlnno ya i 

Ko jTvo tarn mannasl fannhse Jlranflso tti n 430 a ( J97S ) 

II II ( tw ) 
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Yad narakfidibhavali samsuro narnkudibhmnasca | 

Ko jivastvana wanyase tannage jivanaSa iti II 430 || ( 1978 ) ] 

Trans— 4ZQ Smce sanisara includes hellish denizens etc. 
ivhat fiva do you mean to be different, from hellish denizens 
etc ? With their destruction, ( there will be ) destruction of 
y'lm also ( 1978 ) 

2 1 ^ 

^ ?RT%; ffff: 2 1 ^ il>?^oii 

( ) 

D Q —Since saitisdi a consists ot na? aka, t%ryanca, human 
and divine beings, jiva cannot exist as different from any one 
of them So, when mnisdi a of ndi akas and others, vanishes, 
J'iva will also vanish as it is contained m scmsdra. Thus, 
when jtva vanishes, who would attain moksa^ ll430|i ( 1978 ) 

This belief is retuted in this way — 

^ t| 5TT^f I 

^ II II ( nvs’i ) 

^ ? \\^\\\\ (%%co) 

Na hi naragaipa]]ayamettanasammi sawaha naso i 
Jivaddawassa mao muddanase va hemassa || 431 u ( 1979 ) 

Kammakao samsaro tannase tassa jujjae naso | 
Jtvattamakammakayam tannase tasya ko naso? ii 432 n (1980) 

55:RI^ ^ II 11 ( ) 
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5i^ :iw I 

TO% <6t ^1 1 II II ( ) 
N» hj □inkidiparyAjainAtrarxie Barrath* njAnh | 
JlradraryMya laato mudranai. iia heianah n kJl II ( iBrS ) 
KarmakpU^i Bamaaraatanniie UBya yajjate i 

JlTatTamakammakritam Unnafo taiym ko najah ! Bk>2|t (1980) ] 

Tra/a — 431—132 Like gold at the destruction of a ring, 
the substance of Jl>a Is not believed to vanish ontlrelj- at the 
destruction of nhrakas and other SojnsS/'a is based on Ksmtuu 
Henoi. fts destruction with Karma is justified. ( Bnt ) jttatn 
is not based on Karma. Hence, how could it vanish with 
Karma? ( 1979-1980 ) 


<Jt jtr! b sftro iRk w i *1 
91 TifijtimTt »(hi » »i i w i P i irfvi JTitil <ra , CTfln 

1 5t ft (KfltnlritiDIdlS t«g! grieTW ^ jei I 

fiiTtft 94 tt 9 <il<iMtlrMRiPii grrw, B nrewra I 

U IT rBjfilTt ;tt% ^in3t rjsuft fligt tr9n% dfrwwift snwi 
hi lihiTt <TfW% I ndyurimij^ I yn: t tFnT-“ip=inRft twrft” 
TiTTpifr ftimii ffw tffntw ins) 

Jinn rt9, rEiTamnt ci i ifgu k u a njl a nti ^ i ^TOfft 
9ii«iatioir<«tttn n TT^ft, stawsis nw sftrFi 

iR) nw f-n «fti^i ww-*<iTgSM)t8 «p5-«iii9fti(iviiii(( 
=T wrf mft eqrrePrfii >tw! ii ii 

( lW-)Va ) 


D C — EiutsDc* of jiva aa nUrakas or tiiyaiUKU u nwrely 
OD© of tbo fonu© of _;(pa So when thofo fxsrfaytu of j\ra 
vanith the eabatAnee of jtvn or jXtatm do©© not Taolsb 
entirely but only partially Ja*t u gold m • dmtjfa doe* not 
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entirely vanish when ring 0 tc, arc destroyed When the ruxTal/i 
paryayas of sarmaia are destroyed, jtvet vanishes as & samsa/) i 
end comes into existence as the 'paryaya of molLSct c g m case 
of gold, when one paiyctya, say ring, is destroyed, another 
paryaya, say ear-ring, is produced 

Prahhasa — But like samsaia, will also have to vanish 
'vith Kaima, and hence, there will be nothing like niolvsa 

Bhagavan, — It is not so Samsara is generated by 
nieans of Kaima, and hence it would vanish with Kwnm 
But, jivatva being at work from times immemorial, cannot be 
called Karmajanya So, jtva will not vanish with Karma, since 
Karma is neither the cause of jivatva nor is it invariably 
concomitant with jivatva || 431-432 || ( 1979-1980 ) 

jnfHOTi ftntd fmf 

Na vigaranuvalambhadagasam piva vinasadhammo so i 
lha nasino vigaro disai kumbhassa va’vayava ii 433 \i ( 1981 ) 

^ ii ii 

Na vikaranupalambhadakaSamiva vina^adharma sah i 

Iba na^ino vikaro dp^ate kumbhasyevavayavah li433|l (1981)] 

Trans —433 It {i e jXva ) is immortal like sky on account 
ol the non-apprehension of changes In case of a destructive 
( object ), a change is visible like the ( vanous ) parts of phafu 
( 1981 ) 

^ ^ ^?nss- 

fia ^ 
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I Piw<an ftw) ala ii n 

( ^%c^ ) 

D Q — The Sotil u imiDortEl 13co oio* a beoaoje it does not 
undergo «nj nhtra Th»t which u deBtrnotible bee undoubtedly 
to undergo niaras like the different part® of gkaia, 
being thus immatable moitsa I® also immntable l|i5Sl (1B61) 
Also 

ar ^ f ^iihi i 

^ qsuraial jffir awRn ai n 

KfilantaranfisI vfl ghado wa kayagfllo raal hojjfl l 
No paddhamsibhAvo bhuvi taddhanuDfl vl jani nlco) M34> (I9&2) 

[ at qj rf aftifia I 

at q«rann^ atafft aq, fliwi ii a^a ii ( {^<!^ ) 

KaUntarBufil t* gha^ hrs kritakadito matiThbaret I 
No prtdhrsDiubbaro bharitaddbannspiyad nitys^ |484l ( 198 B)] 

Trans — 434 Or the belief may be that It b destructible 
1 I ) t-rtaln ) period of time like on account of Its 

1 M I 1 nil us etc ( Elul f it b not so IndestructlblJlfy b 
e\ei 1 1 IN n ihts earth In spile of ( Its ) having ( destructible ) 
cbaraclen u 19^ ) 

T^e author then states the opponents view and fts reply — 
3ini^T5TDnTOT^ SWI H n SITfl I 

Anudflharanamahhtlvo kharasangam pfva mal na tern JamhA I 
IvumbhaNdnAsavbfttho bhiro cclyya poggalnmao so ti435i(I983) 

[ Mgqit iqH qi q i w>1‘ i P<h qftif ' 

ttqftqiyfiiRjel qw qr jehitti q> n aiq ii ( l^c? ) 
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KumbhavmdsaviSisto bhSva ova pudgalamayab sab Il435ii (1983) j 

rrfln5.-435 ( The opponent might say that ) “ It has no 
illustration Abhava is non-existent like kharasrnga ( ) 

It is not so The quality of pudgala charac enzed by the 
destruction of ghata, is itself ( indestructibility ) ( 1933 ) 


Or, 


fij |t(^U( ^ ? I 


Kim vegantena kayam poggalamettavilayammi jivassa ? 
Kim nivvattiyamahiyam nabhaso ghadamettavi ayammi ii 


K,im vaikantena kTitam pudgalamatravilaye jivasya * 

Kim nirvartitamadhikam nabhaso ghatamStravilaye ? u43nii(l984)] 


Trans— Or, at the destruction of mere pudgalas, 
how IS jlva to be affected ? At the destruction of ghata, how 
IS sky affected all the more ?t ( 1^^^ ) 

The author proves immortality of muMatma by another 
inference also, 


Dawamuttattanao mutto mcco nabham va davvataya i 
Nanu vibhuyaipasango evam sai, nanumanao u 437 ii ( 1985 ) 

^ 11 II ( ) 


■!• Vide V 1839 
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DraTTamartrtto makto mtjo nabba ira drtTTBtaja I 

Nano rihhQtadipraeBhgo eram satl nSDOinanat t) iS7 B ( 1931})} 

Trans — 437 The free ( soul ) b everlasling hko sky on 
account of the Incorporeal nature of ( Its ) substance. ( Tbo 
opponent might object here that ) “In that case, there would be 
ail-pervadfng char^erlstic etc as well " (, But ) H b not so, 
because of ( an opposite Inference ). ( 1 985 ) 

BWRin, ” 

»jnT s«n% JRi I sni-?n^ jERhr *Tni« 

nmft ifWwj s*^ 

TO I a i sat f i a^iratfirroa 
HH<n t n ir < ) TOft- wvt^w i UHi!(ni i TO> ata ajaW 
5*^11, i<Sini')nTO% a4»iaH 4 >tpi i ifi “a to® 
arft ffwit at?rtg, ” <«nrft 

“ g^-rrreW sftat, ftawt arowi? i 

a<rr, 

” »wiP3aiai^ iftfw 

ftrfa II »?» II ( ) 

l> ! — Like dins a drovfO )\va dratya of a free soul 
ij aJfto ifi i Ite suae rt le a-*ii*rto a* • linxiyo 

PmhhoMi — Ab you profod nityrUro ( in OMe ) of mahatma 
by th® help of the exAmpi® of sky the example will lead to 
prore other obaraotenstios of tky In mvitotaid, say for example 
like sky fj«i4<c*f»td 18 all perrading due to iU a-9\airtatva. 
Similarly It can alao be said that j\va dravya has neither 
handha nor moba joat aa ala* a dravya baa none doe to 
a-mttrtofto. 

Biuigavaiu — It is not proper to eataUish other obamoten- 
■tlos anoh aa otWufd ©to In wndlOttna by the b«Ip of the 
example of sky Because there ia another inference opposite 
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to It which contradicts the existence of those oharaoteristios 
Say, for exaaiplo, ytta is pervading only upto the skin of body 
like the sense of touch, because thoy?v«tw is found only m body 

This anumana refutes the all-pervading nature of fiva 
Similarly, the anumdnas that jivas are formed by means o 
punya and and that the combination of jivd and wnia 

could any how be brought about like the combination of gold 
and stone, refute the assertion that fiva has neither handha 
nor moksa due to the a-murtatva of its d^avya like aJMs'a 
11 437 II ( 1985 ) 

Or. 

^ Hi ft I 

) 

K.0 va niccaggaho sawam ciya vibhava-bhanga-thiimaiyam | 
Pa]]antaramettappanadiniccaivavaeso ii 438 li ( 1986 ) 

K.O v& nityagrahah sarvamevapi bhava— bhnnga— sthitimayam | 
I*aryay 5 ntaram&tr&rpanfidanity&divyapadeSah ll 438 || ( 1986*) ] 

Trans —438 Or, why insist upon immutability ( at all ) ? 
Everything is suceptible to the state of production-break-and 
retention Only by ( means of ) imposition of various methods, 
attributes like mutability etc, are designated! ( 1986 ) 

I ^ ^ ^ l” ^^TTf^5!n: STTirf^ 

n u ( ) 


t Vide T 1843 



^ 9 /L JTrmhharfra a [The eferaoth 

0 — It 18 no nao m 8 i 0 tmj( exolturfelj upon nitytM of 
tn%iLtaimd. Ite o-nUyofJ ooold alto be admitted to a certain 
extent by meane of tanona methoda Bat, reajy apeaking 
all objeota are anaoeptiUe to utpOda-ryaya and dhranvya 
1 488 n ( 1986 ) 

For a detailed diaonaaion of bandjia and tnckta, aee Ohap VL 

Nov in reply to the aaaertaon that the extinetien of aool 
reaemblea that of lamp etc the eotbor atatea — 

51 5T 1^1 mai) i 

iiawi 

Ne 7 « savrahfi vtofiaonaLassa paiinfliDao payasseva i 
Kumbhassa kovfllflna va tahAvlg&t'ralaipbhfio li 459 i ( 1987 ) 

[ St ■< ftBretssrsBB bbb iw i 

ibfisrstiRnt tnrtft^i^iwsn^ li ii ( ) 

^ oti tarvatha rmaao nalasya panniauatah payaaa ira i 
i 1 I uaya kapallnamira tatbanharopalipibhat 114891 (1987)} 

/ / IS 439 Prre being mutable lUe milk does not Tanish 
entirdv 1 lu e of the apprehension erf chaiiges like those 
( in case ) i.i the pieces of ghaia. ( 1987 } 

^-51 jrfrtTsraw iRiimnin, 

Bw, snfT uRtiBiww wreBBi "iftiraw bot, *1111 
BI VflggMl MIHIsnB I fiy B B^IIT ftstrai f I 
ttst ssjtisBtirer^ 11 11 

( ) 

D O — When a lamp la exttoguiabad, ita fir* dcea not 
enirely tanah It U only mtttiabia like nulk Soi Ilk* nulk 
turning into oarda or like gkata changing Into rariona pi*e«f 
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by moans of a stick ole light changes into darkness, 
does not vanish absolutely. U 4:39 M ( 1987 ) 

Again, there is an objection and its reply— 

Jai savvaha na naso’nalassa kim disae na so ' 

Pannamasuhumayao jalayavigaranjanarau wa nut 

Yadi sarvatha na na^o’nalasya kim drisyate na sa s&ksat i 
ParmamasQksmatato jaladavikaro’njanaraja iva ii 440 11 ( 1988 )] 

Jrans 440 “ If there is no absolute extinction of light, 

why it is not seen before our eyes ? ” “ Because of the subtlety 
of fruition as in the case of a change in cloud or dust particle 

( 1988 ) 

^ I ’TR^nr^TK 5T^S;T- 

RRiHt 

w * ^ i 

si^^ifq 11^%^ ’rR'^rm- 

^ 11 II ( ) 

D C — Prabhdsa — It there were no absolute extinction 
of fire, why is it not perceived before our eyes * 

Bliagavan — The vxkara of the light extinguished viz 
darkness-is not directly perceptible, because its parinama la 
very subtle in form Changes m a black cloud at the time of 
dissolution of a cloud, are not perceived because of their very 
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Hobtle panndma and the pollen of ■ ooHynom aleo blown »w*y 
by wind IB not directly poroeirod booauBo rt is T«ry minot*. 
Bat in DO way rt ineanB that it does not exist. So the 
Pbb2ra of darkoees in caae of light is also non-apprebensible 
not beoanse it is non-enetant but beoaose its jxmndaia is 
»%ikma t 440 o { 1988 ) 

Also 




HoQna indlyantaragajfhfl ponarindlyantfirsggahaoafn I 
Khancfhfl etrtl n& enfl ya poggdlaparinflmaya dftS f 441 1 (/PS9) 

'rrfJff ? Jttfij ^ s g eiRo ii H ar Rm 

Bhfltreodr^iQtsragrfbyAh punanDdnysnUragrtibapBiu I 
Skandbt ysnti na y&nti oa podgalapanpAmaU mtrt i44lB (1980)] 

Trans — 441 (Some) objecls apprebenaftile by (one 
loup of ) sense or^fans, are again apprehended by ( another 
f } sense-organs, while other? are not apprehended 
I I ih f set of sense-organs ) Manifold Is the nature of 

ilKii I (1989 ) 

in^ !IR^>iRui i x?pi<vM i l\fax w r n uT 
Paxunia i w xi Pq ) in(W ^ sNxiWl 

ffftn xwti ftfeg viijxPA<i«iiiaiJrft) 5x1 ffxiw gwx) 
q gRsxaiu T x-xifa 1 
ijTi^gtsft ggftRlwin 'jki 

g »x<i-'i?n-sTOrfir xRgixRignwi ggf> 
gxPa 1 gRjtmgiifirT ’rft xisxi 
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SiroT^^Il I 

^m\ liyy^ll 

D (7 -The manifold nature of pudgala~pai mamas is 
explained by means of the following example Substances 
such as a sheet of gold, salt, ginger, hai Uctli ( yellow my- 
robalans), mirakavcla, jaggery etc-aro first apprehended by sense- 
organs like eye etc, and then they undergo apprehension by 
means of other sense-organs such as that of touch, taste etc, 
when accompained by different substances, fields, and times etc 
A sheet of gold is first apprehended by eyes, but when passed 
through fire and mixed with ashes for purification, it is 
apprehended by the sense of touch as well Afterwards when 
It IS separated from it, again it becomes apprehensible by eyes 
The same is the case with objects like salt, ginger, green 
vegetables, jaggery etc. They are also cctksuvgrahya at the 
first instance, but when mixed with ashes or other groups of 
medicines or when turned into liquid, powder or paste, they 
are perceived by the sense of touch Pudgcilas like camphor 
and musk although perceptible by eyes at first, undergo 
perception by the sense of smell when earned by wind to a 
long distance 

On the other hand, some when carried to a 

distance longer than nine yojanast do not undergo perception 
by means of any sense-organ on account of their subtle 
changes In all these cases, variegated nature of the changes 
of pudgalas, is the mam cause || 441 II ( 1989 ) 

Besides, 

t One Ffya'na=FoTur Kos'as or 9 miles (approximately) 

63 
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EgependlyagajjW jaha vfl)'awMdao tahaggeyfl i 
Hflum cakkhuggajjhfl gbanlndlyagnjjhayflmentl ■ 442 n ( 1990 ) 

[ ^TtTT I 

^ ^giilirr snSrPjpnitirat ’nfJs ii aoR ii ( ) 

Ekaikendny»gr*hy* y»th4 T4y»Ty4dajMUtli4 giey&h I 
BbQtT* oakfiargrthy* ghripeodriyagrtbyaum ytnti |i4Si (1W))3 

Tram — 442 Just as (the parUcles of) wind etc, are 
perceptible by each single sonse-or^o ( one by one ) ( those ) 
of fire also nndergo perception by means oi the sense of 
smell after being perce^fble by eyes ( 1990) 

5Wt, >nit in^ 

w rniri I 

5iraT hWm mw spar ■wa; >TftTOT53t 

ftwimii i fS a. Ti R< iii B T srft »iwi%, w 

>1^5^ (ihJIvii jF^rsgjrfiiT ’pri 

'ffw^ 3 fpot HiniPA’jJimaia'J’nP^, 

ft w g> aw ” tft ?l ag 

fT R'-!i H a f |q ftt K II aa^ ii ( ) 

Z> ( — WinJ la peroeptible by the i»nB« of toueb juloo 
by that of Uibtt <il ne odoor by th»t of imelJ ftlono form by 
that of eyea alooe and soabd by that of eara alone The 
partiolea of vayu are thoi apprehended by one pertioalar aenae 
only Stall howerer these pwi^aias are apprehended by other 
Bense-organs also when they aodei^ ohanges 

In case of light partiolea of flaoje are peroeptibio by eyes. 
When light it extugnUhed these particle* change into dark 
n«M and are peroeired by the sense of tmelL Ugbt therefore 
does not turn into nothingness bat its change into darkness 
IS apprehended, || 44S D ( 1990 ) 
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Jaha divo nivvano pannamaniaramio iaha jivo I 
Bhannai panniwano patto’nabahaparinamam ii 443 a ( 1 

Yatha dlpo nirvanah pannaTnantaramitastatha jivab. j 
Bhanyate parmirvanah prkpto’nabadhaparmamam u448u (1991)] 

Trans —443 Just as light changed into another form, is 
said to have attained nirvana ( final extinction ) the Soul also, 
IS said to have attained nirvana ( final liberation ) when it 
has turned into a faultless form ( 1991 ) 

'liWfRit 5fT^t wrr 

n •* ( ^ 

B (7— Just as light 18 said to have atamed mrvana when 
It changes into darkness, the Soul is also said to have attained 
'fW'vana when it has changed into a form which is void of 
KchTmoi,^ and which possesses absolutely a—mu') tci characteristics 
of the form and nature of the Soul This shows that molsa 
18 nothing hut the pure eternal positive condition of j^va when 
miseries etc are exterminated, 

Prabhasa — ^If moksa is nothing but the pure eternal 
positive condition of jiva, at the removal of miseries etc, then, 
in absence of ob 3 ects of pleasure like s'ohda etc, the free Soul 
will have no happiness U 443 \1 { 1991 ) 

Phagavan replies — 
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g'TOT TT omnniRTfaft sifi i 
?ra«fi gni fi<5Ki‘f'iun-s!,qi5^3;oi ii ass ii 

Muttassa param aokkham aanflnflbflhac) Jahfl rmmiiio I 
Taddhflmmfl puna virahadfivBran4-"bflhahe0nani i 444i (1992) 

[ it frwiHiiiial tit 5^ 1 

HT? ^ ra T r^ t <n <iir- ^ i i i T>a.H i i( II «8» II ( ) 

MnktuTB pmram saakhyam j^AoinAbAdhato yattiA moneb I 
T«ddbanuA puDarrirahftdArfuiurtt-^htdb&betfiaSia $01% (199J)] 
Trans — 444 Like a sage the free souJ (enjoys) perfect 
happfness by ( virtue of j its ( hi^ ) knowledge, in absence of 
( all ) obstructiofts In absence of iotemjptkms and obstructions, 
it ( enjo/s )( all) its (pjalitJes. ( 1992 ) 

a^-gw^T s^it utmftHiftwilriiHa TfrmfW 
gwftft srftfT I " arr° n aii iua ft ” nfe tst-utt- 

*TTft-KTA-eftitni-sTft--^--sg-RiiHi-^-®>T--«iT-sft 
Ti-SRPi-^wn-w-ii-ftTTl^wTftfti timrftTftTWiftft 
I ’TTT I TTtwirmftrrft 

ir Tir Tmnimx S^i »iawa.Ti»4iTi'f thoiuih I 
j^nr qT'Tmrr;, T TTiT c ftg T f pttt-“ ’’ nirf- 

JTsesRt iiiiTiTiT 5wtr I 5«i f I 
TTirntam , irrint^ t i Tift-tfftftt 
iPH I H1M<i1 ,l^1CTfTftTtTB?W1T11V<^tlill>1TTH 
mtmiHTftilwP i ft I jrqfti-HTTTfHT iwSw iwyir^ 
a WITH, m<^ii; i! dw ° nftirim j aftrfBTBt • ^ ^ — 
ftrai HETTT MI1M1I I 

TpJfillT ftjtl^ (WHTTOI^ II t II 
I an, Ta i nvaT ft swim, a<reamiiinftaTiia, 
SHITIT^ W»B|S5flm I an Ttw^ — 
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n ni 

II V«« 11 ( ? w ) 

D G — MuktMrud enjoys a perfect but natural happiness 
When there is no dvaianci^ it attains high cognizance and 
when there is absolute ahhdva of Karma, which is nothing 
but a cause of un— happiness, it is free from all sorts of 
uiisenes So, like a sage, muktdtmd enjoys the delight of high 
cognizance It enjoys perfect happiness as it is free from the 
uiiseries of birth, old age, disease, death, separation from the 
beloved, absence of love, sorrow, hunger, thirst, cold, heat, 
desire, anger, pride, passion, haired, anguish, wickedness, and 
eagerness etc Lik the Sun, the free soul shines by its own lustre 

It has therefore been said that— 

Sthitah SitanSuvajjivah prakfitya bb&vaSuddhays 1 
Candnkavaoca vijnam tadavaranamabhravat U 1 II 

With reference to the unobstructed happiness, it has also 
been said — 

Sa vyabadhabhavat sarvajnatvaeca bhavati paramasukhi | 
VyabadhJlbhavo’tra svacchasyajuasyaparamasukham l|2u444(1992)] 

The opponent, then, asks and Bhagavdn replies — 

qr^ 

Mutto karanabhavadannam kham va, nanu viruddho’yam i 
Jamajivaya vi pavai etto cciya bhanai tannama ii 445 ii ( 1993) 

\\ vvh I) ( ) 

Muktah kurunfi,bhavadajuani khamiva, nanu viruddho’yam | 
u ajivatupi prapnotyetasmadeva bhanati tannama ii 445 u ( 1993 ) ] 
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Trans — 445 " A free ( soul ) fa Ignorant Hire the sky In 
absence of senses *' ** This fa really faHacJous Because, to 
that case, K would attain Hfelessness as welL ” “ Let It 
( attain Hfelessness, ) ( 1993 ) 

inr — =13 iai i 3^ — 

iRft a=)iirt)i, sOTrarm^, i ^rr to 

— “ g»tT3f^r” ‘to’ =t=n 

I =r ft iiTttTOm«nH<^!^ ii i; TOift, ^ 
Wrtfw’ii 55«i“ii ^rift I 3rr? a^iWiJlTOmf 

aRW«(P(KtfMt sg^ ^TOTOfiWft 

^ TOTuft 1 1 TO^agj ftf3 

TOjfeg^hM (jtro ftifitwlinf 

'ntsgtft ftTTO^ I TOnWg jftron 

g irrfH ii asH ii ( ) 

D O —PrahkSsa —Whoa % rrruiUitTiui ifl fr«e from sonie- 
it will bo oalled igoonot like (lM« a. 

/ / 'Ti — It n not 00 The argumeot adreneed by yoa 

Jjr I ntr*ry ywryayo of foal It will proTo mitliiBetd 

to be 111 I Heooe of •mfrtya# 

PrtfhhiUa — W II wbft IB wrong if mulUltma ii taken »» 
lifeleaf * ■ 44fi ■ ( 1993 ) 

BhagovOn replies*— 

3;WT-5gW3 I 

3 1| srawmoi ^ totoI ? II aa^ ii (i^'^a) 

Dawfl-muttotta sahflvalifo tossa dUmrhTjrfymn i 

Mnhl Iflccaatarognmanam firttam imbhasovra jrvattoni U4t6u(l994) 
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^ ^ 11 11 

Dravya’inurtatvavat svabbavajatitaatasya duraviparttaua i 

NahijatyaBtaragamanainyuktamnabhasa iva3ivatvatnu446ll(19 J 

Trans —446 By virtue of its natural genesis like dravyatva 
and a-niuriaiva, it is far the most fallacious Like life ^ky, 
its transgression to the other genesis, is not proper ( 1 ) 

1 ^^1 ^ — 

1 ^ ^VlT^5lTrat 

1 3f3d‘4 ^ 

^5r ^ ^ 1 

5nf^:, ^rf^ 

^5!ns5;^ ^ ^'T55RHT^^Td,j 

3RT^-^#q3;, ^ g^TRT, ^^trn- 

3tTq5Tgq^’^ 1 3T^|=5?|% — 51^^- 

=q qjT^org^^, ^ Ig^TT 

srf^qrgT^? ^«nf|-^ 


004 JiotbhKdni Gftni 0 [ The elerenth 

>T^, w ^tr, «iPTOft #rwpf wmPt >ift 
w (tonn ari isToifingl JT^aftroftiftni 

'niiiRr-jyriftj^il ^-RraTORtt) ;i 
'nft'’nfJreinT¥7#tT^TO?n^ i *m^--onwnftstftfJ5qT«if 
a? g^urt, TOwnft <i1^«wii(, ;i g ^ 

5ft5!OTtWi^i 

gtBPi ilkwftft II «ws ( ) II 

D G — BhagavAn — Your atetement is abaolatoly fiUUowos 
Just M drayatv<% and a-muHatva ar« tho innate ohanuttensbea 
of a sool and joet aa that goneaia of ^fT>u norer exists m snj 
condiUon in a genesis basiog contrary oharaotenstjoa like 
o-<fr«yate*o and <i-mirUUva jtvatvu is also the innate and 
natural chareotenstio o( jtva and that genesis ofjtw nerer 
exiBta ID n geDesis haTiog opposite obaraotenstioe Ooose- 
quently id the state of fmdtrttma Jtva does nerer become o-^lrfl. 

Jost as a free soul oerer attaioa tbe eoDditioD of a-^irry 
fritfa and ymnto^ it oerer resohea a life-Iesi state learlng 
I Its owti lonate bring obaraotensttos. For if It leares 
I I i ibAava, tbe sky and inoleooJes wiil also leare their 
I I I tenstioB and aooept tbe aDnatural tendeney 

Jtiv/ —If it IB SO how do yon explain your statement 
that 1 jtva like did# a, on aeoount of the adAava 

of lense— organs 

BhoffavdM —The statewent was made by me only to refute 
the opponents riev In doing eo the ra^oo has already 
been explained but this argument doee not lead to prore 
ffmiftUma to be Ufaless as there le no y>rof»6<p«tta for it For 
if ^tmtva IS established by tbe exutenee 6f tndnycw it goes 
wTthotrt saying that in absenoe of lenee— organa jttKi will also 
be abeent, as in the eases of fire and smoke and A$'oia and 
vrifoteo* Bat it does not happen aotoalJy The sense-organs 
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We connected with body by the relation of part and whole, 
they are not connected with jiva because of its a-murtatva 
It 18 not correct, therefore, to say that with the (thhava of 
^ndriyas^ there is ahhava of jivatva in muitdtmd. 

Pfahhdsa — But, even in that case, how will you answer 
contention that muktdtma is ignorant like sky in absence 
sense-organs * 

The reply is — 

T% I 

3TTqT II II ( \\\\ ) 

Muttaibhavao novaladdhimantindiyaim kumbho wa i 
Uvalambhaddarani u taim jivo taduvaladdha || 447 II ( 1995 ) 

Taduvarame vi saranao tavvavare vi novalambhao | 

Indiyabhinno aya pancagavakkhovaladdha va || 448 II ( 1996 ) 

^ II V«vs II ( ) 

3n^T II n ( ) 

Murtadibhfevato nopalabdhiniaatlndriy&ni kumbha iva 1 
Upalambhadvar&m tu tarn jlvastdupalabdha || 447 || ( 1995 ) 

Taduparame’pi smaranastadvyapare’pi nopalambhat | 

Indnyabhinna atma panoagavaksopalabdheva || 448 || 1996 ) ] 

Trans — 447-448 On account of their { qualities like ) 
muriatva etc like ghaia, sense-organs do not attain apprehen- 
sion, but they are mere mediums of apprehension Their 
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[ The eleTenth 


"KIT »iinreif5i m ^h?w <swft "ift 

'Wifii-fSHftifll 'pT-fSOTIr?<i)l; H ^mlk, 4)MWWlft 

SI ssswiR s 5 

II 8w^ ( !W ) II 

D C’^Bhoffavdn —Your etatoment is abBoJDtoJy ilUoioof 
Juet u drajfoica aod a-autrtatpa are the iDoate ohaiaotarutios 
of a Bool and just aa that geneala of ^tro ooTer exiata in any 
oonditiOQ in a geoem banog contrary ohareetenstiaB like 
a^ravyaivct and a-murtcUva jivatvo Is also the innate and 
□atml oharaotenatM of jtva nod that geoesiB of jtva nerer 
eziata in a geoests baring opposite cbarBotenahos Oonso' 
queotly m the state of mvhatma jtvo does nerer booome 

Jost as a free aoul nerer attains the oondition of a-'dro' 
n/rUva and tnuiUOisi it nerer reaches a lifeless state leanng 
I Its own mnate liriog oharaoteristicia For If it learei 
I ifibhava, the aky and moleeuies will nlao leare their 
I I cterutioe ond aooept the unnatural tendenoy 

1 I — If it IB to bow do you explain your itatement 

that muJuai 1 1 i jioa like atStOf 00 aaoount ol the af>Aava 

of lenae— oigans 

Bhagavdn — The autement was made by me only to refute 
the opponent a new In doing so the reason has already 
been explained but this aigmueot docs not lead to piore 
mthiJma to be lifeleaa, u there la no pralibandka for It For 
if jXvatva la estabhabed by the eziatenee Of tndnyfu it go«a 
without aaylng that m abaenoe of aenoe-organa jtva will alao 
be absent, aa In the oaaei of fire and amoke and A^ota and 
mLfO^ea. Bat it does not happen aotually The aonie— organa 
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are connected with body by the relation of part and w 
but they are not connected with jiva because of its a-rnurtatva 
It IS not correct, therefore, to say that with the a hava o 
xndriyas, there is ahJiava of jivatva in muitatnid 

P^ablidsa —But, even in that case, how will you answer 
uiy contention that wvtktaMna is ignorant like sky m a sence 
of sense-organs * 

The reply is — 

ft ft I 

Muttaibhavao novaladdhimantindiyaim kumbho wa i 
Uvalambhaddarani u taim pvo taduvaladdha II 447 II ( 1995 ) 

Taduvarame vi sarauao tavvavare vi novalambhao l 
Indiyabhinno aya pancagavakkhovaladdha va ii 448 II ( 1996 ) 

3n^T ii ii ( ) 

Murtadibh&vato nopalabdhiTnaatindnyani kumbha iva i 
Upalambhadvar&ni tu tani jlvastdupalabdha II 447 || ( 1995 ) 

Taduparame’pi sniaranastadvyapare’pi nopalambhat | 
Indriyabhinna atma pancagavaksopalabdheva || 448 || ( 1996 ) ] 

Trans — 447-448 On account of their { qualities like ) 
nmriaiva etc like ghata, sense-organs do not attain apprehen- 
sion, but they are mere mediums of apprehension Their 
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JinabliAdra Gflpi ■ 

( real ) agent of apprehension b ftva. Because of ( tts power 
of ) recollection even ■when they cease to work and for want 
of apprehension even when they are working the soul is 
dbtingubhed from sense-organs tike an observer from the 
five windows ( 199&-1996 ) 


*1!}^^ I iTTTpJ 

sppT^*irWwp>rf ii »««- 

WWi II ( ) II 


D C — If the tndnt/at wore the re*l agents of appre- 
hension there woold bare been no peroeptioo when they 
ceased to work. But it does not happen so On the other 
band when they worked peroeption should poeitirely take 
place but due to the abeent-mindedneu of the obeerrer it does 
not happen so. The power of ylvn is thos established from the 
posibre as well as negaUre point of riew ||447-448 b (18&^-16S6) 
Indicating that jrtana woold not ranlsh with tndrtyas bat 
ir IS the rery innate nature ofylno the author states — 




Ninarahi ni n aruraomi wa multlbbdvenani i 

Jam tena virudJli tmidam atthi ya so nAnarahlo ya b449b(1997) 

[ !t ^1 vi*.ialigR? i 

<1^ ni??ri|?HRfl ^ II 88'^ II ( 1'^'^* ) 

Jdanarebilo na jtrab srarupato punra mQrtIbhtrsna I 
Tat tena rinnldbaiiucUinastl oa aa JoSoarabhatea |i49B (1997)] 
Trii/zs— J49 Like an atom, Jhv as such b not \ old of 
cognizance, because of Hs corporeal nature. Hence ibo state- 
ment that It IS ^oId of cognizance b Incorrect ( 1997 ) 
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wn^ 3if^ =^ra1 3i«f ^ 

^T^rrfT^, g«iT ft 1 ^ ^ 

^ n ) n 

D C— Just as an atom cannot exist without a finite form, 
jtva could also never exist without cognizance, as cogni 
18 the very nature of j^va Since a corporeal body can 
east without a finite form, your statement that muktdtona is 
void of jnana, is absolutely incorrect. \\ 449 U ( ‘1-997 ) 

Again there is a question and its reply-” 

K.iha so nanasanivo nanu paccakkhanubhuio niyae I 
Paradehammi vi gauho sa pavitti-nivittilingao u 450 w ( 1998 ) 

[ ’ET ^ f^5r% I 

q^sf^ 3lT^: ^ ) 

Katham sa jn&nasvarupo nanu pratyaksanubhutito nijake i 
Paradehe’pi grahyah sa pravntti-nivnttiling&t II 450 || ( 1998 )] 

Trans — 450 “ How does it exist in the form of cogni- 
zance ? ” “ By direct apprehension, it is cognizible m case of 
its own body, and in the capacity of engagement and retirement 
in case of another’s body ” ( 1 998 ) 

gg^iqr^sfq 
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JinKbbEdr* G«pi i 


( reaj ) agent of apprehension is yTw. Because of { tts poiw 
of ) recoltection even when the) cease to work and for want 
of apprehensfcDn even when they are working the seal b 
dbtlngubhed from sense-organs like on observer from the 
five windows ( 1995-1996 ) 


I !i^ 5Tm4 

W«£ II ( ) II 


D C — If the Mxdnyaa wore the real agent* of appre- 
hension there voald have been no peroeptioo ^rhen they 
oetsed to work. Bat it does not happen so On the other 
hand when they worked perception ibould posrtirely take 
place but dae to the abeeijt-onndadixea* of the obeerrer it does 
not happen so The power of y(vn is tbns establiBbed from the 
poBitiToa* well as negatiTe point of new Ii447-448l (19J5-1996) 
Indicating that ^m»ta woold not reniih with mdnfoa hot 
ir IS the very innate uatore of )Xva the author state* — 


31 fTO ^ jhukHiA unwell (l W) 


NflnarahKj ii i n saruvaonu wa muHIbhflvenam i 

Jam tena yrruddhamidam atthl ya so Dflnarahk) ya b449i (1997) 

[ swiftol 3 I 

>1^ 93 ftfrtRun f k ^ 9 II II ( ) 

Jdanarabito na jtra^ *Tarapato ponva mOrUbharen* I 

Yat tena ca am jA2naraiiitaioa r 449| (1997) j 

Trasts — 449 Lfleo an atom, jh>a as soch to not void of 
cognisance, because of Hs corporeal nature. Hence the stale- 
meat Ibal h IS void of cogniiaocc b Incorrect ( 1997 ) 
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WT^IT^RRT^ ^ ’’ 5f^ ^^T, 

STT^TW^T^ 

II II ( ) II 

D G —Muktatmd possesses the power of complete cogni- 
zance. A soul having sense-organs is cognizant but to a more or 
less extent on account of its ava? awas being removed partially 
Since all the dva/) a/nus are removed in case of a muktdi/md, it 
18 completely cognizant 

Just as the Sun becomes completely resplendent with 
lustre when all the dvoiiai^s like clouds etc are removed, the 
’^^'^uktdimd is also completely resplendent with the lustre of 
oognizance when all aval anas of %nd')iyas have been removed 
II 451 u ( 1999 ') 


f II II ( ^ooo ) 

mrwif 5Frff^’JlTiJTf^^^T3Tr i 

f ?Rt ^ II II (^oo^) 

» 

Evam pagasamaio pvo chiddavabhasayattao i 
Kmcimmettam bhasai chiddavaranapaivo vva ii 452 ii { 2000 ) 

Subahuyaram viyanai mutto savvappihanaiagamao i 
Avaniyagharo vva naro vigayavaranappaivo vva || 453 I| (2001) 

^ II II ( R«>oo ) 


0OS 


JiQsbhftdn Gapi b 


fThe olarent] 


wwiirf ^5wit(, I RTO wrai 

»raH; I !pn, e ^5^1 miri 1 sai! 1 a^n- 

II »>^c. II ( io.o.c ) II 

D 0 — Pi'obhdtn — Wjth wliat aathonty can joa wy thai 
Jtrxi 11 jfidnatvorxipa f 

BkagavUiv — That y(ra eiuta o* oogniiatico in ita o»ni 
body !■ loeo by meana of dlreot apprebeniioa. Ereo when 
Banne-orgatiB oeaao to work the object puroeired by ieoie- 
organs u reooLleoted, while sometunes the ol^eot is not 
apprehended oren when the aenie-^irgans are working becanse 
of absent-cnndodnes-tcrmotiiDos perception ciops up in the 
nund due to the relaxadon of tbeu* deatraetiOD at the tune of 
explanation 

In oaiQ of another s body also yteo 11 known to be 
yw5a< M oar *p a on acooant of its inolinatjon ( to the deeirehlo 
objeotB ) and orersion ( from the ondesmible onea X t460ti(lWB)3 

And 


Frai^njiT^Tt^ ^ ^*<0 ff I 

^ ^ II S’i? 


( tW ) 


bavvAvaraii i 1 ^ ime so suddhayaro bhavejjn sHro vra 1 
Tammayabha%dbhd\adaimflnlttatn ns futtsra se fl 451 ■ ( 199^ ) 


[ *nriwrrT«nf *r v ^ * 

r ^ II II ( ?W ) 


Sarraraiu^pagmiue sa ^oddhataro bharet eOra itb i 

TanmayabhaTabbaTadeyhanitratu na yuktam taaya 14611 (1989)3 
Trans — 451 At Ihe remora] of all inlerrupflons that 
( ouikiZimS } would be purer like the Son It b not therefore, 
proper to attribute Igoomnce to it ( 1999 ) 
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?n^^tqTTTr I 

^WT5flT%5iT^tRT^ |€tJ ^ 

^ sirtw^t^ siT^Tsr^Rf^^ 

II II ( ) II 

D C —'Muktdtnid possesses the power of complete cogni- 
zance. A soul having sense-organs is cognizant but to a more or 
less extent on account of its ava? a 7 ias being removed partially 
Since all the dvaTO/nas are removed in case of a muktdtmd, it 
18 completely cognizant 

Just as the Sun becomes completely resplendent with 
lustre when all the dvo/tdiuis like clouds etc are removed, the 
mvMdl/ind is also completely resplendent with the lustre of 
cognizance when all d/oct') (xncts of %ndiiyus have been removed 
II 451 n ( 3 999 ) 


f 11 II ( ^(ooo ) 

f TO f u II 

Evam pagasamaio ]ivo chiddavabhasayattao i 
Kmcimmetlam bhasai chiddavaranapaivo v\m ii 452 ii ( 2000 ) 

Subahuyaram viyanai mutto savvappihanavigamao i 
Avaniyagharo vva naro vigayavaranappaivo vva || 453 n (200 ij 

fe?TTO5T^q II II ( Rood ) 
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SWjat PraRrft 5^: I 

^ ft n as? ii (^—O 

Etbdi pnkAiaiuBjo jtrHiobHirtrabhUBkatTtt | 

KiQoiDmAtram bbftSBte obkirAram^pmdtpa ira nA5S| ( SOOO )] 
SabahQUram Ti}Bnj,U muktah MirmpidhAnangsmAt | 
Apenttagnha ira caro ngaUfant^pr&dtpa irm 1 468 i (BOOl) ] 

Trans — 452-453 The eoul b thus lustrous, h shlues 
only a little, Hke a lamp (shhihig) under a porous obstmctioa 
on account of Its shining through holes. ( ^t ) Hke a person 
relieved from home or Hke a lamp shining without ohstructioos 
the perceives completely when all its intenupttons 

hare been removed. ( 2000-2001 ) 




jar 


-.vr J..1 f fw Wi I at ft 
whB N«nii*(ft « ftiiSTOFiiwf gata 
jret!j>ifn I it ^ arir irerann? uni i “gaw 

qt onun-'uiiqn-iO ” ??>nft ftaa^ ii ii 

( qooo-qoo( ; 


D O — i/lra u thui iboini as loitrous with oocnplotd 
p«reept)OD In the tuandane life jivtt ii obatrooted by Tarioa* 
arartmoj and henoe jt will bo able to peroeire throngh the holes 
of indnyaa to a certain extent like a lamp ahiniDg throngh a 
porons wall 

Bnt in the muita state the freoaonl illarolnes ererything 
perfectly with its powar of oognixanee like a lamp ihinlng 
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without any obstruction or like a man relieved of all house- 
hold •worries. 

This proves, therefore, the assertion that a free soul enjoys 
perfect happiness by means of perfect perception, when all its 
obstructions have been removed il 452—453 ii ( 2000-2001 ) ] 

Then doubting the existence of happiness to a free soul, 
the opponent argues — 

^ 11 n 

Punna-putmakayaim jam suha-dukkhaim tena tannase i 
Tannasao mutto nissuha-dukkho jahagasam II 454 ii ( 2002 ) 

Ahava nissuha-dukkho nabham va dehe’ndiyai bhavao | 

Adharo deho cciya jam suha-dukkhovaladdhinam ||455|| (2003) 

II II ( Roc. Si ) 

^ ^ II ii ( Roo^ ) 

Punya-punyakrite yat sukha-duhkhe tena tannage 1 
Tanna^i&d mukto mhsukha-duhkho yathak&sam || 454 n (2002) 

-Athava nihsukh-duhkho nabha iva dehe-ndnyadyabh&vat I 
Adharo deha eva yat sukha-duhkhopalabdhlnam ||455||(2003) ] 

Tr^z/is.— 454-455 Since happiness and misery are the 
products of punya and papa ( respectively ), the mukta ( sou] ) 
will be free from punya and papa like akasa', because it 
vanishes with them Or, since body ( itself ) is the means of 
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I r» i> II (’i»°0 


Etam prakiiaiDayo jlmAchklraTabhiaaVatrat I 
Kindjiiuatram bbftsste ohxlr&rara^aprmdlpa ira iJ462fl (2000j] 
Sababotaram njanali niuktah aarrapidhanaTigamit | 
ApaatUgnba ira naro TigaUTata^apradtpa tra | 468 a (2001) ] 


Tro/a— 452-453 Tbe soul b ihus lustrous It shfaie* 
only a Httle, like a lamp (shtnlog) under a porous obstructkm 
on account of Its shining through holes. ( But ) like a person 
relieved from home or like n lamp shining without obstructions, 
the maki&imi perceives completely when all Its Interruptions 
have been removed ( 2000-2001 ) 


^ Down'll inimwiin 

b^pri fisfJi?nBnfnTra>)ft, flfNssftwi’ntv 
Mp.gn.i - twnirdftaiiOnW i 
HiHt g’mat ai 

n<tm<i(fi?>n5t, «^RsHftMnia,-9dSa*“nj'nftw^i, «rpftaW 

^ I qt ft 

»Tf^''i?nnp=aftai qat« iret<jqft a ftiSwrowf gftw 
straqm i ^ g awr qaiw iqiq wa' I wny ‘‘ynw 
qt qrtw qm- 'n i q r aaf t ” ^^qift ftqa^ N ii 

( qo«o-^ooi ) 


D C — J\va 18 thus abowti a* laitrooj with otwnpUt# 
pareeptioD Id the zuondBoe Jif* jtva ia obatruotod by Tarfoaf 
avaronat and beDOs it mill be aWe to peroeire tkroagb the holes 
of lodnyae to b certBin eitent like a lamp shmiog throDgb b 
poroDS wall 

Bat ID the wulta Btste the free soul illonunes orerything 
perfectly with its power of oognixanoe hke a lamp shioing 
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Punyaphalam duhkhameva karmodayatah phalamiva papasya i 
Nana papaphale’pi satnaui pratyaksavirodhita cawa. H4561\(2004)] 

Trans —456 “ On account of { the rise of ) Karma, the 
fniilion of virtuous deeds is even distressful like the fruition 
of sms. The same is really the case with the fruition of 
sms also ” And it is ( nothing but ) clear contradiction (2004) 

ii li ( ) 

D Q — Bhagavan — Like papa phalas, the punya phalas 
like that of attaining cak) avartt pada ( sovereignty of the world ) 
etc, are also distressful on account of their being produced 
by Karma 

P? ahhdsa — The same could be said of pdpa-phalas as well 
The pdpa-plialas although known as distressful are in reality 
f^^PPy, ou account of their being produced by Karma 

Bhagcmdn — Since you have not understood the real sense 
of svJcha-duhhha, you have said so. But it is really contra- 
dicting II 436 II ( 2004 ) 

A 3>3rai'E» liaHv3ll(sio6H) 

Jatto cciya paccakkham Somma 1 suham natthi dukkhamevedam 
Tappadiyaravibhattam to punnaphalam ti dukkham ti ii457ii (2005) 

iia^vsii 

B6 ' 



fill Jinabhftdr* Glacis [ The elereotb 


apprehension of happiness and misery H is free from happiness 
and misery like the skr in absence erf body as well as sense- 
organs ( 2002-2003 ) 


^ «r5 

STOHt Jimtft, aniwmma 
I sum, ftigat-jiwrsjft, ai- ft r j n a i <na i 


’ncawtaaanT, i, . „ ^ 

H s=f^P^rT% 5W-ji% jaTO, 5n>ftftpmii% am w^groi^ i 
aai ftaw OT a^m a ra arPr ii H 


D 0 — PrahhdtKi —'ThAK bappineea is born ot jiwrifa and 
misery of ^pa baa already bean accepted by you. ?»oir 
when pvnya and pipo- raoub beppmess and misery being 
their laryoM will naturally raoisb Henee like the sky 
muHatmti will bo free from iuMicy-dvkkhi. Or it will be free 
from tukka-<iv}ik}ia in abaence of d«]u3 bdiI tiidnya*. 

Since tUhi is an ogUvo nieaoe of apprebenUing eutto- 
I re will be n> apprehension of ruilia-dviika in 
' <j In abeoDce of iTwfnyos there will be no 
r leqaentlj a wiiia ( being ) tun oerer experi 
en V a a ( S00;i-2(H)3 } 


Bhaguvd [ — 

gOOTC® ^ ^ 'TTRn' I 

qtj ?TH 'mW^Tt/|3Tr (loos) 

Punnaphalam dukkbnoi a)a kammoda>QO phalam va pdvassa I 
Nanu pfl.v’Hphale tl samam paccaJekhaviroWfl cova o -156 ii (2004) 

[ ynmi <EiifT>rai itwt i 
^3 'iTTOBift •m iRinaftrlPtai n VMS ii ( I'X’V ) 
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Punyapbalam dxdikhamc\a karinodayatah phnlamna pftpasya i 
^anu pftpaphalo'pi sainaiu pratyaksxvjrodhitA caiva !1456|1(2004)] 

Tra/is —456 “ On account of ( the rise of ) Karma, the 
fruition of virtuous deeds is even distressful like the fruition 
of sms. The same is reall) the case with the fruition of 
sins also ” And it is ( nothing but ) clear contradiction. (2004) 

qrqq^sfq 

q% wT^ftr^-^qiqqi^ q^mq^t 

#fq=^qqTqTT^m ii ii ( ) 

D C — Bhagavan — Like 2 :>halas, the imnya ijlmlas 

like that of attaining call avarU jiada ( sovereignty of the world ) 
®tc, are also distressful on account of their being produced 
by Raima 

Piahhasa — The same could be said of pdpa-phalas as well 
The pdpa-phalas although known as distressful are m reality 
^^PPy, on account of their being produced by Raima 

Bhagavan , — Since you have not understood the real sense 
of sukha-duhlha, you have said so. But it is really contra- 
dicting 11 436 11 ( 2004 ) 

^ %T 1 it I 

Jatto cciya paccakkham Somma I suham natthi dukkhamevedam 
Tappadiyaravibhattam to punnaphalam ti dukkham ti li457ii (2005) 

liu^xsii (qoov) 

fiB ' ' / 
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TtU ora pratyak^am Saaniya I aakham naati do^kliamoTedam i 
Tatpratlkaiaribhaktain tata^i papyaphalamiti dnhkhaiiuti |467i ] 


Trans , — 457 That which is dlrrctly perceived as happiness 
is not happiness, O Saumyat but ft is only misery It has 
been dtetla^bbod ( from duhkha ) only as its resbtanco. 
The fruition of virtuous deeds is, therefore, ( nothing but ) 
dahkha, (2005) 


! imra I >ra n? jrtsgijinipr «Fn«rfWf 
mfts, gsigjRi ^ ss 

qg, ftqwr W5- 

SWTJPHfqtqTW7»ft^fqgfHnRft 5^ 1?^ 






^f?r nw«)R<tM qh[3TOwqni.wfi 

iiqiq 'TTqi«^qgr-sT«^Hi<qR<i1qil^<i9j aqi — 


qq SR rfiRu w-rflgi'iii sig^ i 

msRrfm'ntffi g II ? H 


I B%r fk»nft 3*q>rftqregiWq i 
t qqi wqrq- ^isq ii ^ ii 

Bi fegiftfegri nqftg! wq^iwji 

g^'Rft^ftftqgfiraift'S^qftqigggBfBgfiiWBJffcgll < II 


g Migft gm-STRstre >i <qi4q£*n j. i 

ww-gP if ftq. t qq^gqi^ b^to bi^bb «bi! • ^bbiRb itvii 
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II 11 ( 5^0 0^ ) 

D 0 — Bliagavdn — ^Pleasure afforded by objects like 
garlands, sandal-wood, and wonaan etc is, in reality, nothing 
l^at misery m this world This suLha has been distinguished 
from duhUia ( in the form ) of passions generated from the 
eagerness to enjoy sexual pleasures with woman etc Only 
Jgnorant people call it happiness 

But really speaking, such sorts of happiness are only 
temporarily pleasant like the* scratching of herpes. 

While, putting to the gallows, aching in the stomach, 
headache, and the fetters of imprisonment etc, are known 
as miseries 

Prabhdsa — It is evidently contradictory to say that, sukha 
of the enjoyment with woman etc and of the attainment of 
the sovereignty etc. are duhkha 

Bhagavdn — It is not contradictory to say so. It is perceived 
as sukha only to those who are disillusioned by ignorance. 
There will be establishment of sukha similar to the soratohino- 

f* r ^ 

01 herpes or enjoying the forbidden food even in misery as 
they act as resistance against the distress of passions produced 
by eagerness to attain pleasure 

So, It has been said — 

Nagnah preta ivavistah kvanantimupgnhya tarn | 
Gadhayasitasarvangah sa sukhi ramate kila n 1 n 

Autsukyamatramavasadayati pratistba kliSnati labdha 

paripalanavrittireva | 

fttifiramapagamanaya yatha firamaya rajyam svahastagata 

dandamivatapatram n 2 || 
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Bhnlrt&h inyuh uIcalAkAtnadodblUUta^ kjm saipprl^itih 
pncayioah BradhAnuststah kim T | 
Dottam padaiu iiraai ndnsattm kim kalpam ithitam 

tanabhritam tanuhhistatah kim f II 8 I 
Ittham oa kineidapi atdbanA'^adhjaJitam BTapDeodrajila 

aadriiam parmmirthaiflojam i 

AtyaDtaDimibkaram yadapatabadham tad Brahma ranohatajanaht 

yadi cetanisti | 4 n 

The punya pAalaj awarding the attainment of 
mkAoj are thoa pnred aa nothing bnt daAMatTKiyo In reality 
H 4fi7 I ( 2005 ) 

^ ^ ?ra ii a'ic ii (’^oeK) 

Vlsayasuham dukkhara dya duhkhapadfySrao tlglccha vra i 
Tain 5uha;nuvayArio na uvayflro vinM laccatn i 458 o ( 2006 ) 

^ gicqq; I) || ( i?oo^ ) 

\ I'^yaiukham dahkhamera dahkhpratlkantaioikitseTa I 
I I khuunpecarcd nopaoaro nni tathyam 0 458 U ( 3006 ) ] 

/ / //s —458 The sensuous pleasure b distressful like 
mi.di 111 (1 1 Lount of fts being a resbtaoce against distress. 

It u> ( kii 111 ) happiness by ( virtue of ) usage ( only ). 
And there i ii usaj^e without fad ( 2006 ) 

irml *8- 

H aMMHH I 51 TITJnfW ftw 

f!rft 1181$%, H fa mul ran5J>f8Kitl%ra II II ( ) 

D O — Smoe vtfiya tulMa la after oil a realatanoo agalnit 
duUJta k ia nothing bat d%ddha. For the rtjinoTml of dia«u«a 
hke leprosy boU or piles Just u a doae of deoootion and 
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cutting off or burning somo rotten part, are considered as pleasant 
inspite of their causing pain, the visaya suLhas are also con- 
sidered ns dnhUmmaya inspite of their affording pleasure 

The visaya sitJJia is known ns sukha by means of upacara 
ooly This upacdi ci is not reality but its existence is based 
on real objects Without the existence of a real lion, the 
attribute of lion could never be given to mdnavakci, U 458 ii (2006) 

^ (^oovs) 

Tamha jam muttasuham lam taccam dukkhasamkhaeVassam i 
Mumno’nabahassa va nippadiyarappasuio ll 459 It ( 2007 ) 

[ OTTi: ^ ^ 1 

11 11 ( ) 

Tasmad yad muktasukham tat tathyam duhkhasamksaye’vaSyam i 
Muneran&bhadhasyeva nispratxkaraprasuteh || 459 || ( 2007 ) ] 

Trans —459 Hence, at the removal of ( all ) misenes, 
happiness of a free ( soul ) being produced unresisted and 
unobstructed like a sage, is undoubtedly a real ( happiness ) 

{ 2007 ) 

^ 

? l ^ l ? 1 

I n I m 

qrqqj^, ^ 

^ 'q — 


ii % ii 
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BbtiktA^ injah flakaltkimadadbUstata^ lum (uupprlnitft^ 
pmmyio&h BradbaDaistata^ kun ! | 
DattaiQ padam itiasi ndn^at&m tata^ kim kalpam Btbjtam 

tannbhntam tonahhUtatab kimf H 8 I 
Ittboni na kmoidapi Bidhana-gadhyajitam arapneDdrajala 

■adniam psranurtbaifliiyaQi i 
AtjantaPirfWtjkamPi yadapetabadbam tad Brahma rapohatajanihi 

jadi oetanaBb I 4 U 

The jwnya phdUu awarding the attaininent of vifoya 
svihat are thoa prored ac notbiog bot dtdUamaya In reali^ 
tm t ( 3005 ) 


^ H {km m ii s'lc ii (<io'>0 

Visayoauham dukkhaxn dya dakkhapadj>arao t^ccha rra i 
Tam suhanniTaytrflo oa uvayflm vbfi taccam I 458 i ( 2006 ) 


59; 5>wTl ft^r 5wi9^ ii «'i« ii ( 9o 


\ i'«yasukbam dahkhamera dahkbprmtikaimtaiakitaeTa ) 

1 1' iikhaniopacarad nopaoaro rlni tatbyam | 458 U ( S006 ) ] 


/ / i —458 The sensuous pleasure b distressful Hke 
in di in 1 i Tunt of fts being a resistance against distress. 
It 1:5 { kn Hi) happiness by ( virtue of ) usage ( only ). 
And there / u ii^c wilbouf feef ( 2006 ) 


ir^ w I 5 vwnf^ Ppn 

W!Tft f5n y )TI 95 [^ ft M II ( >!»o9 ) 

D CJ — Smoe vua^ niXAa ij after all a realstBeoe against 
dvJdJiH h !b nothing but duAiAo. For the retnoTml of diaeaaea 
litr e leprosy bod or pUos Jnat as a doee of deooction and 
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Trnris Or, juM as since tins soul is full of 

Know ledge, { nn\ sort of ) interruption is an obstacle to ( the 
apprehension of ) know ledge, sense-organs are helpful ( to it ) 
(and just as), at the destruction of all interruptions, (there is) 
pure ( cognizance ^ the soul is full of happiness Sinful deed is 
( ds ) obstruction, a \ irtuous deed is ( the ) helpful ( element ) 
and at the destruction of all deeds, there is perfect ( appre- 
hension of ) happiness ( 200S-2009 ) 




iRiR'n ^TvnP-i 

(RooC-^oo^i,) 



D C — Tho soul 18 full of infinilo knowledge of which 
^oti~jndna etc are tho obstructions, and sense-organs are the 
supporting agents like tho boles m a cluster of clouds 
covering the sun-shine. When all the obstructions are removed, 
there is absolute apprehension of pure cognizance 

Similarly, the soul possesses infinite happiness of which 
papa 18 the obstructive element, and^ixTipa the helping element 
When all sorts of papa and punya are removed, the muktdtmd 
attains perfect happiness which has neither obstructions nor 
’ipacarew ii 460-461 ii ( 2008-2009 ) 

Or, 


^ ^ ftq- it M II 
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II II ( =?»oo ) 

D O — Happinesa enjoyed hj « muba being u reel end 
ia not bued upon upaeartL beoatue It iB nmtartdij generated 
Tritbout any retUtanoe Uke that of a learned nge haring 
no obataole In his way tluB ntika 1b free from aorta of 
mJaenes found in the mundane world 

It haa been aald therefore that 

Nnjitamada-madanAnlm Tak-kaya-manorlkAranhltanain i 
Ylnirrittapariitatmibalra nxikpd} anrituUnam (2007)] 

AJao 

'STIf ^ 'jfl^ I 

tt.<um ^ )i^» i R gsh ii »^o n (sooc) 

^ ^ <n«r i 

gnumnjJTT^^nff hIw ?=ra^ ii e^t ii (roo'^) 

laha vfl ninamao yam ftvo nflnovoghfil dvaranam i 
K 11 jndmamjggahakflrltn aavrflvaranakkhae suddhl •460n (2008) 

I II 1 1 I h imao ffro pSram taasovaghfliynm neyam | 

Punn 111 mil ih ilcariffl sokkhamsawakkbaeaayHhin] |401n(2009) 

[ ^ aftit I 

vi n ngm ^i if* sifti ii ii ( ) 

iw <n'} I 

II 'i\X II ( ) 

Tatha va jilianamayo yam jiro {Aanopaghati oaramfiam i 
Karanainanograbakin aarranLranakMye ioddhih 0 I (SOO0) 
Tath* Bankhyatnayo jlTah p*pam taayopaghatikam Jiloyam \ 
Pupyamanograhakan laukhyam aarrakaiye aakalam 14811 2009}] 
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Trans Or, jusl as since lliis soul is iull of 
knowledge, (any sort of) intcrriiplion is an obstacle to i the 
apprehension of ) knowledge, sense-organs are helpfu ( oi ) 
(and just as), at the destructiou of all interruptions, ( t lere is ) 
pure ( cognizance \ the soul is full of happiness Sin u ee is 
(its) obstruction, a virtuous deed is (the) helpfu ( e emen ) 
and at the destruction of all deeds, there is perfect ( appre- 
hension oi ) happiness ( 2008-2009 ) 

5RitK'^ 

2 ) Q ipj^e soul IS full of infinite knowledge of which 

MaU~jnana etc are the obstructions, and sense-organs are the 
avipporting agents like the holes in a cluster of clouds 
covering the sun-shine. When all the obstruetions are removed, 
there is absolute apprehension of pure cognizance 

Similarly, the soul possesses infinite happiness of which 
pdpais the obstructive element, s,Ti^ punya the helping element 
When all sorts of papa and puny a are removed, the muktdtma 
attains perfect happiness which has neither obstructions nor 
upaedras li 460-461 1) ( 2008—2009 ) 

Or, 

^ ^ ^ TH^Ff qRcrri- | 

^ ’TRf ^ it H n (Ro^o) 
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Jaha vi fcanmmkkbayao so sfcfdhattffiparinafm labbaf l 
Taha samsfiratyam pivaJ tafto cdya suham ti n 462 i ( 1020 ) 

[ w ?i «^irra! IT ftjwiftTfiuifa OTt I 

5^ TtHKT^d ITOtft TW If? gwftft II II (I?"?” ) 

Yathl tA kuTBakaajata^ sa siddhatTAdlpon^stiai l«bhtta i 
Tatha aupBimitam prapnoti tiua era ankbarntti M68i (8010)] 

Trans — 462 Jnst as h attains the form of suidhatva etc, 
on account of the destruction of KnrmOy ft attains tbe celestial 
happiness also, due to the same reason ( 2010 ) 

ffSIWJ ftjpTTftTftwfi 
aa BIT TrarercW VrPregwn 

fSreirt >Ti^ I n&u 15 ^-“ ^kj'nf-’TmT^n 

MTimiH T t ffwn, urs* 

!ce*B^, “ taWIrawi^, 

ttnn4^«^'i ?rarT«iwiW% II W II ( ) 

D 0 — Joat u a t7tuHa<T7vS attaJoB tyddkatva eto whon it 
t e from the boodages of KarcnOy it aUaiai eeleetial 
ill Iso doe to the same roaaom So your argiuDont 

tl I Itatma Ifl free from p^jpa-pvnya^ it has no 

«uMa- f I like sky prores itself absolotely onfoonded, 

B 463 I ( xUlu 

Now in rfpi^ t t> e argomeot that c2eAa Is the only 
agent of peroeiring ruMn-duAMa the author itates— > 

hwi-otitt 5TO ti srait %nT 1 

Sit Rtjitti^ II II (’loU) 

Sfiya -54)71^1 dakkham tawlrohamml ya suham foo lenom 1 
Dehln-diesu dukkham sokkhani dchln-dl}'flbhave I 463 n (2011) 
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?»da 3 (jmnnantiriiv»Ha*v 

[ ^ ^ o 9 \ 

U U ( 

S&ta-’s&tam duhkham tadviraho ca sukbam yatastena 
Dehe-ndnyesu duhkham saukhyam doho-ndny&bhiive « I, 

Trans -463 Results ot sinful and 
only distressful And since happiness is ( ^ ^ 

absence, ( there is } misery ( m case of ) bo y an 
existing, (and) (there is) happiness in absence > 

sense-organs (2011 ) 

^ I I j y *33 

11 n ( ) 

D C— It has already been proved that even punya^yhalas 
are duhkhamaya in this mundane world And papa-phalas 
are undoubtedly duhkhamaya This shows that everything in 
this world 18 full of misery This sort of duUha can never 
affect muktdtmds. 

Muktdtmd being free from such duhkhas, enjoys perfect and 
infinite happiness showing there-by that duhkha exists only 
where de.h<x and indriyas exist, and real sukJut is always found in 
a stddha being who is free from dclux and tndr%yci8 l)463ll (2011) 

Or, 

RT^lt II ) 

66 
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Jlnftbbadrs 

Jflha vfl kanimakkhayao so sJddhatJftJparinaJm labbaJ I 
Taha samsMIyam paval talto cciya suham tl i 4«2 « ( 1020 ) 

[ w fi ^ I 

5^ <JaT<iJla iiTHtft TO TO aorfJtfii II II ( Ho?'* ) 

YitbA rt kMiTiMkaayatab an BMjdbBtridrpdnpabai 2&bhBt« ( 
TBthft n^iatfitltam prtpnoti tata era Bokhaouti 1 46S a (SOlO)] 

Tram, — 462 Just as ft attains the form of sxddhatra efc, 
on account of the destruction of Karmoy It attains the celestlaJ 
happiness also due to the same reason ( 2010 ) 

n B^iwi 

?ni&, TO TO ftistjiowpi 

Prprt I <tTO 

w ion tro l l ffsroi, •%i^ 

*it.»i.i>ti^t t fSttg ot vo rororoi^ il ii ( ?»?» ) 

D 0 — Jost as a (mfab<i£m(3 attaias rvid^atva eto when It 
Tr from the bonda^B of KarwXy it atfalaa eelei&al 
) I I isn due to the same reaaom So tout ai;gnmBnt 

il I i/fotma IB free from jHtpa-punya it haa do 

suiA I like iky prores itaelf abeolotely onfoundedL 

I 462 I 

Now m rejAy t ife argument that dsAa U the only 
a^nt of peroeiTiDg tuiAa-JuAiAa the author itatei — > 

Hrar-ram gc srot %qi i 

^ II II 

Siyfl-s6>’an] dukkhaoi tnwirohiuiimi j-a suham /ao fonam i 
Debln-dlesu dukkhmn sokiham dchfn-dI>'fthWJvo b 463 v /2011) 
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Kaha nanu meyam ii mai vva 1I465 h^^^^ 

Tadamccam aanam pi ya ceyanadhammo tti rago 

W6rt ,mfi ^ W <l» <« !" » «« * 

Katham nanumoyamiti 466 11(2013)] 

Tadsnityam jnilnatnapi ca cetanad a 

Uc 4hni \ “ How COUld 

Trans —465 ( The 1^ has already been 

It really be taken like 'ha*’ ^ PJ Jgrrupted cognizance " 
said that ( It IS so ) on account o th consciousness, it wilt 

Then, even cognizance being a q y 
be a~mtya like aftection ( 2.013 ) 

^ 

U W il ( ) 

r> n r> 1,7 "o^— "With what pramam or anumana do 
D C —Prabhas I^Ye-mentioned trwhsmukha f 

you establish the existence of the above m 

Bhagavan-Tlhe anumana has already 
like a sage, muUatma enjoys perfect bappmes y 
its uninterrupted cognizance 

Praitea-lB that case, as happ.naas and cogmzanae on, 
the part of free soul are cetana-dharmte, they would be 
a—n\tya like raga \\ 465 U ( 2013 ) 

There is another inference also* 
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Jo vfl dehiD-diyaJam suhamlcchai tarn paducca doso’yam i 
SamsflrftlyamkJam dhainmanfaranieva skJdhistiham 14641 (2012) 

[ sit s snftw Tt7)s»r^ i 

(JaaiJlafiiA ii w^8 ii ( ) 

Yo Tft dehe-ndnymjam aukhamwohah t»m pratity* dosoyam t 
SaipsAraittaiDHlam dhann&QtarmmeTa uddhunkbam 04648 (SOli))] 
Trans — 464 Or according fo one who bcHeves in tbe 
happiness (afforded) by body and sense alone, this (may Involve) 
a difbcuhy But this celestial happiness is far above the mundane 
world and has ( perfectly) diffenenf characteristics ( 2012 ) 

ftroriRt ^4-ftprsnlT Jis^, ^ g ifpi 

sFT ^rfrri UMiqgi a(& 

“ ftig^ , ” poq ^ wpto 

tiairKfla «mfeR^sg 

MoqsjM PmsRn ii v^v ii ( ) 

jO 0 — According to one who n diaiUnaioned by the 
I fituation of thiB mnadane worid and its eenanoua pleasure* 

! ) f finest of deha and mdrtyot woold be the only happiues* 

oald be nothing like moLfa evMa in hla Tiew-point, 

J-l I I refore find fault with our belief by aaTing 

that II ngrer ezpenenoe ruiAa as it has no deAo 

and tndr ty t 

Bnttboae like ub who reoogoite tbe ezistenoe of 
and Its anoomparaole infinite happineis undentand that 
ntotta-tulha being »ar(i»araSUa has abKilutely difierent ohara> 
otenstiei and henoe there ia no do^ B 464 n ( itOlS ) 

Here again there it a question and its reply — 

gig; Ji^ ^ sTrm-'Jirarg^ wf^nr i 
'm'g ft ’t Qginywil ift oft ff 
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5l^5gni ^ qqfwi^^T 

€^ ^TO^iss^-^RTf3[^ m- 

^ II II ( RW ) 

D. C —Prabhdsa;—Jnana and sukha of a s%ddha being, 
are a-nvLya firstly because they are produced by means o t e 
painful observance of penances etc, and secondly, because t ey 
are susceptible to production like ghata 

Bhagavdn—Yonv argument is absolutely unfounded 
0 Prahhasa > Jndna and sulha of a mummd would be a-m<ya 
only if they vanished By means of jnanavai anas, jnana 
would be obscured and hence destroyed and with the rise of 
sinful deeds, sulha, would vanish. Both these obstructions 
jnanavaranas and ‘pa'pa-lai mas are bound by the hetus of 
mxthyaima etc, muktdtmd being free from such hetus it is free 
from ^ndndvaronas and papa-larmas also. Consequently, its 
jndna and sukha do not meet destruction and hence they are 
never called a-n%tya. 

Secondly, all the qualities of cetana are not a-nitya. 
Dravyodva and a-muriatva are mtya Therefore, the argument 
that jTiana and sukha are a-rntya because they happen to be 
cstana-dharmas , is aneldntika Similarly, the hetu of krxtakatva 
etc IS also anelantila Indestructiblity of ghata is a-siddha 
inspite of Its being Iritaka This hetu is a-sxddha also, because 
jndna and suhha of a sitldha being are natural Since there is 
no reason for the existence of avai anas and hadhds, that which 
IB in obscurity becomes manifest Thus, they are not factitious 
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wr qmun-an i gq ;i <u i init) r i 

Kayagfifbhivao v4 navdraDfi^bahaJcflranibhiyfl i 
Uppfijra-tthB-bharigflssabfivao vfi na dosoyam n 466 d ( 20)4 ) 

[ NT :iraw-^srTOW>ii7ra,i 

mt3:-^vfy-nff^nrmt nr h ii iiC<ot») 

EnUludibhirato ra D4T>ni9A 'bh4dh*k4mo4bh4T4t i 
Utpc^ia-flthjb^h&i^urabiufato ra oa do^y^m ff4d6a (2014) j 

Trans — 466 “ Or )s H a-nifya because of ( tts ) being 
factitiaas etc ? " It b oof so as tberc is no cause for ( fb® 
production of ) obstacles arid lolemiptlcMis, Or this fault ( of 
a-miycS& ) does not arise (at all ) on account of fts nature of 
being susceptible to productioii retentlOT and destruction. ’'(20 14) 

il«T-sriifi, ft?tw gw-^, 

srTft5*w?9'n5»rffi^, i iwrtTun- 

" ^ Ruh i Pi ^ I jai f I ^ 

a^i i W 

>r?rfit-Rnrw »rt ^ ari 

ft ^ R fmw^ftwi :fm"ti-sw^ren[*raiWi 

Sfpnwm =t ym- gffi q q ui, n wti 
ffrtj, ? I ^ aiiuiRffur 

t«T?n- ^ ff iiftfit »^fa v i < i 6 (, I afW “ 

«if5^ I fnn, 

’mrg; l wRuhtmh, ^ntgwqtt 

imhng , »t nw [-ssq nn,Kuii qi ^H v BftfPtmrqtq ftwS, q 

jTOt »rof^( qtar^ 


Vftda] Gnnadbaravfida •* 

5%; iF?T^$r T^RTT^j 

Ifg ^-“^-flt^if^’’ r^^mTt?iissOT-^Rt^^ 

5TH g?[fHtq?^rTf%55??ait SW^ ^ 

^ 11 11 ( ) 

jD. C Prohhasax—jnana and suhha of a siddha being, 

are a~miya firstly because they are produced by means of the 
painful observance of penances etc, and secondly, because they 
are susceptible to production lihe ghata 

Bhagavan ^Youv argument is absolutely unfounded. 
0 Prahhasa ' Jnana and sulha of a muktatma would be a-mtya 
only if they vanished By means of jndnavao anas, jTiana 
would be obscured and hence destroyed and with the rise of 
sinful deeds, sulha would vanish Both these obstructions 
jndndvaranas and paya-karmas are bound by the hetus of 
mMhyatma etc, muktatma being free from such hetus it is free 
from jndndvaj anas and pdpa—larmas also. Consequently, its 
;nana and sukha do not meet destruction and hence they are 
never called a~nitya. 

Secondly, all the qualities of cetana are not a-nttya 
Dravyatva and cc—muTtatva are nitya Therefore, the argument 
that jndna and sukha are a— nitya because they happen to he 
cetana— dhaTTnas , is aneldntika Similarly, the hetu of kntakcttva 
etc 18 also anekdntila Indestruotiblity of ghata is a — siddhct 
inspite of Its being I'l ttaka This hetu is a—siddha also, because 
jnana and sukha of a siddhu being are natural Since there is 
no reason for the existence of dvaranas and hddhds, chat which 
is in obscurity becomes manifest Thus, they are not factitious 
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like gha^ etc nor are they produbed like lightning eto The 
moonlight end eun-ehlne obaoured by oloade are not said to 
hare been prodooed ^hen the ofaatrootioD of the olonde haa 
beon remored. They are only said to hare been mantfertod 
in a particular way 

StiU howerer jndna and suiha of a mttliOtmd oould easily 
be oonoidered aa a-nitya by Tirtne of their being Xrftotn 
Beoaose at erery tune when jhega Tanisbee yAdna li also 
ranishing and ruJbka also Lomea Into esatenoe in Tanoaj forms 
at TanoQB tunes. So there is no diflV mliy m taking both of 
them to be o-mtya to a oertaln extent as all objeota like aonl 
aky gktiia and jpaia etc are soaoeptible to ttfpdda vyoya and 
dAr o uc y n after alL i i60 B ( 20li ) 

Kstabhahing the existence of moba and moba-aulAo by 
the help of V<da-vacan<u the author prooeeda— 

5if ^ ^ 3r I 

srmfJw sr w ^ ii8^vsii(>iot'i) 

Na ha val sasariraasa ppiya -pplyflvahBtlrevamflxU va Jami 
1 idamokkbe nSsamml va eokkhflbhflvamml va na jnttam >i467i 

[ ^ fr ^ l 

iT"nw ^ ITT fi ^ II »S» II ( ) 

Na ha \ 1 nri ya pnya- prlyspabatiroTtmadi tI yat | 

Tadanwkee u si inkbyabbave va oa ynktam D467II (2015)] 

Tnvis — 467 { The sentence of Vfdas that) “One having 
body has oo likes and du.hkes etc would beocwne worthless 
In ( case of ) accepting the oegaboo or destruction of Mioksa 
and absence of ( absolute ) happraess ( 2015 ) 

iiiei-" ^ ^ widw 

m firm-fW ^ HOT! ” 'I >h; 

POT, OT, ""Tftrft ^ 


Vftcla ] Granadharavada •: 527 .• 

5# 5n^ra-3i^‘i'T*T?Tf^^- 
I 31^ f| 5^ ^ R^^oTt 

II II ( ) 

D C — The sentences of Vedas such as “ Na ha vat 
sa-sat trasya priyd’ pr%yayo~rapahal%i ast% ” and ‘‘ Asariiam vd 
vasantam p’iiyd'ptiye na spo'ts^atah*’ etc would prove themselves 
futale if the existence of moksa, jiva and moksa-sukha were 
denied. Because, the existence of mo^o-separating jiva and 
Karma from each other— existence of pure soul in the mukta 
state and the attainment of perfect and infinite happiness by 
a mukta being, have already been established by the Veda-padas 
II 467 n ( 2015 ) 

The opponent then asks — 

51^ T%T-S|wi^f I 

Nattho a-sariro cciya suha-dukkhaim piya’-ppiyaim ca | 

Taim na phusanti nattham phudamasarlram ti ko doso ? Il468ll(20 1 6) 

% ^ ?re ? ii ii 

Nasto’fiarira eva sukha-duhkha pnya’pnye ca 1 

Te na sp^isato nastam sphutamaSariramiti ko dosah? Il468|l(20 16) 

Trans — 468 One who is dead, is bodiless Happiness and 
misery, hkes and dislikes do not touch him { Then ) what 
harm is there m taking a bodiless person to have been 
distinctly destroyed ? ( 2016 ) 
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like ghata eto nor are they prodabed Hke lightning etc The 
moonlight and 8uo->flb!ne obsmired by olouda are not Mid to 
bare been produced vrhen the obatrcction of the dondB ha* 
been remored They ore only Bald to hare been manifested 
in a partionlar way 

Stdl howerer jnAna and mika of a mulldtmd could easily 
be ooneidered as a-nt/ya by Tirtoe of their being k^^tAa 
Becanae at erery time when jktya roniBbef yndno is also 
ranishing and mUia also comes into existence In mrioas forms 
at Tanous times So there la no diSonlty In taking both of 
them to be n~n\tga to a certain extent as oil objects like sool 
eky gktUa and pata eto are snaoeptiblo to \Updda vyaya and 
dArouvya after alL i 466 D ( M14 ) 

EstaUlsbmg the existenoe of moha and hj 

the help of Vfda~meana4 the aathor proceeds — 




Na ha vai saaarlrassa pplya -ppIyflvahatirevnmldJ va jam I 
I idomokkhe oflaamml va sokkMbhivammi \tj na luttam l467i 

[ ^ r ^ >TOft5P( fipn-sfirTOTWrof^ Ti >(g: I 
n'^Hl T ^ « 3 sffiq; II »Se li 

Na ha V I pnja-pnyapahatjreTamidi rfl yat | 

Tadamoke© n qt ikbyabhare va n* ynktam 846711 (S016)] 

Trana — 467 ( The s.entence of Vedas that ) “ One having 
body has no Hkes and dislikes etc would become worthless 
In ( case of ) accepting the negation or destruction of tnoksa 
and absence of ( absolute ) happtoess, ( 2015 ) 

TOaj q TOW ” 
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Trans — You do not properly understand the 
( real ) meaning of those sentences of Vedas It is this Hear 
please Like ‘ a-dhana', ’ the word a-sarlra is meant to denote 
the negation of an existent object By ( means of ) negation 
due \o ^ na% ( its ) existence would be found in another of 
the same type In understanding the word ‘ a-sarlra , it is 
better, therefore, to accept ( the existence of ) jlva and not 
( its non-existence like ) kharasrnga, ( 2017-2018 ) 


1 fqqi-sfq^j ^- 

^ fjnrT-^fq^ ^ 

1 


^qrfqqfq q ^ 1 qi^q^qfq ^ 

i., 31^ ^ fq^MR^qq gqqq^qrqf 


^q%, ^ 5 Hqqi 1 f q^ ^ ^^-R^qrq; 1 qt q^ 


f^q: q q^ qq q;q Mq^, q qqrsqq ifq, m qq 
qq qqqqpT qqfqqqt fq^q^, q ^qq: ^fqqroRq 1 


3fT^-q T^ ^ q^%^ ^qrqj^qqqT^ srVq q:q qjq q#?^ I 
2^-“ q ?q?Tfq s^TTwfr fq^qqfqqq: q^OT- 

IT^ qon fq^ qf^q^qrq^ qjTwq; qg^i^q- 

qq qjfM^q^^qqiq fq^q:, qqr 

“ q qim^s^ur: »> qntarqq^; gfqqtid^q in^, ^ 
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sW g^- 51 % «i.d*|(( ynrai?l?^, aOT 

ahi t-a qTrf5mi>i ift 

II u^c II ( ) 

D O — PnAhdsa . — Sinoo a bodileu person i» abeolotely 
perished it is not-exiitent like Mam-sm^ It is therefore 
olear that soeh bodiless persons are not affeeted bj bappineai 
or misery and likes or dislikes CoDseqaentlj there would 
be DO harm in aooeptmg the abaolate destmotion of a tool 
wbieh has attained mcJtmx ■ 468 I ( 8016) 

In reply to this I?ko^twan explains the real interpretation 
of the Veda~padat saoh as " Na An ra» ' etc and proceeds. 

^wrrn aiw ^ g| inuiRi prm rf Qoig 1 

arrufl j 11 ii(>i6t«) 

^ l e C lr ^ lg^ 5fWt ^ II 8^0 II (>Jo?’i) 

\ c\ i\avina va atlham na su^^hu janasl irPflna tam stmasu I 
\ nil is\a\aeso adhano wa sao obehflo u 469 n ( 2017 ) 

N ini li I 1 annamriii tawDie ceva paccao |ena i 

Tend II II i ill in>. futto JIro oa kharasingam > 470 I ( 2018 ) 

[ -I 5TRT^^ ^ ^ 

r? ?ral II II ( S-l® ) 

nw Hmt ^ I 

i l -ii g Hwil H wwi II 'W” II ( ) 

Vnda-padanaiu oartham na sostha jtnssyeys ni tam innia I 
A4arlr*TT*P*defa) dhana ira aato oisedbst s 469 D ( S017 ) ] 
NannisedhataioanyasmlnstadTidha ora pra^jo yeoa I 
Tomiariragraba^e ynkto jtro na kb-ixaarnga™ ■ ) ] 



Ganadharavfida 


•: 529 :• 


Y&da. ] 


Trans — You do not properly understand the 
{ real ) meaning ot those sentences of Vedas It is this Hear 
please Like ‘ a-dhana', ’ the word a-sarlra is meant to denote 
the negation of an existent object By ( means of ) negation 
due \o ^ na\ ( its ) existence would be found in another of 
the same type In understanding the word ‘ a-sarira , it is 
better, therefore, to accept ( the existence of ) jiva and not 
( its non-existence like ) khara^rnga, ( 2017-2018 ) 

^ ^ ^ ^ f 

I 

tns?^g^or ^ ^- 

^ I ^HFWTT?I 

^ 1 I f ^ I If ^ ^ 

^ ^ ^ ^94TS^JI |R, m 

IT^ ^ ^N'TT'IIFT I 


3nf-T{ R^^rr^'T^l »3:f ? 

1^- ‘ ^^f2Tt ^ S^lf^ 'TlfR- 

** ^ TOWts^qt ^IfTORf^: #RTT^ q 
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liW^t ” I ^ H7 iipiit, 

^-sftrf'irrat 1 <iwa, •Enwa 

4MMK-^R*)w(i,y ^mW nrft, la 

“ areftt ?T TO^a^^^ m r^ Omtii i Sg^> 

a a wftaM *’fre’ire^ 11 

V^VW» II ( ) 


D Q — Bkagavar ^ — 0 Pro 6 A«*a/ Roaliy yon do not 
nDdentand the proper meenlDg of the lenteoeei Booh u “ iVo 
ka vat ” eto. In thiB Bentenoe the perttele na denotee 
negation and the partioIeB ha and txn are need in the 
abUdre Bente Sa-« ar(ra«ya meaoB to a aonl baring a 
body and jjnya- priyoycropaAattrtM<» ” deEwtes the deetroo' 
tion of happineBB and miaery The whole Bentenoe will be 
interpreted as follow* — • 

JXva being poueeaed of a body hai no abhova of auUo- 
duAilka In the aame way « 7 'tea existing In a bodiless state of 
nerer ondergoes auMo-duUAo % a. Ab long as aonl u 
I I ed in a body it has to undergo avMo-duUAo bat 
1 1 I SB mujUa^md 11 free from Aormo-good or bad'it 

lb iJ ^ il [ I by «tck&a-duUAa 

In the w ni i-a arlro ** here there la a negation of the 
body and not ut the uh In the expression ** Adhano Deva- 
dattah the nohes are denied to the ewiyamafia IhvodciUa 
and not to an a ndAomdita iharas mga. Bmiilarly here also 
tbe existenee of sool la not denied hot only that of bjdy is 
denied. That which Is domed most belong to an oiistont 
sooroe and not to a non-oziitent aonree. 

ProWow^How oonld it be beliered that that which b 
denied at one plaoo most bo found at another I 


Vada ] Granadharavfida •. 531 • 

Bhagavdn.—Snst as by the word “ nci-ht ahmana " a non- 
brahinin like a ‘ksaA.i lya or a vms'ya is understood, but the 
absolute abhava of b')dhman<% as a whole, is not meant So also, 
the expression “ a-s'artrn ” signifies a bodiless muhta jtvct of 
the type of niukUi jiva having body, but that does not absolu- 
tely deny the existence of soul There is resemblance m both 
owing to the common property of upacdra 

Moreover, “ s'Mha ’ does not come in the way of 
resemblance As body is mixed with soul like milk and water, 
It 18 one and the same as souL Thus, by the denial of the 
particle ' no, \ the same soul is apprehended at another place 
but the existence of soul is never denied thereby So, the 
Word ‘ a-^ai t? a ' denotes nothing but jiva which is vidyci- 
mdna like DevadaUa, and not a-vidyamdna like Jcharas'rnga 
W 469-470 n ( 2017-2018 ) 

The expression “ Vd va,santam ” is now explained — 

^ ^ ^ fq I 

Jam va vasantam santam tamaha vasddaft sadeham pi i 
Na phusepa viyarayam joginamitthe-yaravisesa u471 u (2019) 

Yad va vasantam santam tamaha va^abdato sadehamapi i 
Na sprfieyur vitaragam yoginamis^e-taraviSesah || 471 || ( 2019 )] 

Trans —47 1 Happiness and misery do not affect him who 
IS existing in a free state and also by the word ‘ vd' { they 
do not affect ) a dispassionate ascetic having a body. { 2019 ) 

I ^>^3^ ! I TOJg 
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fJprfq !, H itiuBHyfli ffs^, ftrg H^prft 

I ?; ! I ^l-9#^ml ?wr4i iia>s?ii(^»{'^) 

D (7— A bodUesB mttba boiog is doc »Seotod tbe 
ttiiAa-duiiAa hh«da\ The word tw looludoB dispftMioiuto 
BBoetioB bariDg bodiea I 471 II ( 2019 ) 

AJflo 

wra 1% ^ Pit(i3ft ■fliaflTB en I 

gsfns^ ft ^ WT iitfa<iii (R6«io) 

Vflva ttl vfl nfTW vasaddaObo bhavantainlha sMtajn l 
Bujjhava ttl va saatacn nflnAivlsft|bamahavaha b 472 n (2020) 

[ srrtfti TT f^rrryl ?Rr^i 

^ fRrWf^ff’T^TTTSa? )J J) 

V&reti TA nipito TiiAbdArtbo bbaTBDtumbs Bantsm ) 

BudhysBTA reti ta badUdi JiiADAdiniiB^mathtTA tbt i47SH(2030;] 

r IPS — 472 Or vBwi ” b a particle meaning ■ Or and 
I eans a soul exbtlog ( Jn the makia state ) Or 
tjl- T particle and sanUm meaning ( a soul ) 

charai-t i 1 I the qualities of ) Knowledge, etc. ( 2020 ) 

’ rmRT ‘ ’ t?r<f 5*^1 Pnraft h ^ 

I aamnAl. 5Fa ftiturt ^ ftw-sW 

^ ti i ii<lw(il ^hiTrt a 3 ?i53t I 

‘ ss?ns? f% ” “ ar " 

I 313 ^ ft ” ^lf>3-Tlft-41t*iif^*^ilHfty3l" 
3^t33Viai 333% I lR3«lf^ 313^ flUUI? sift H'fft • aJHH- 
ft%3 I ?3%3 53333 I f% 3^ t 33313-51^ 3l3i g333WT3f 
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sM ^ II II 

D C— The expression va vasantam could be dissolved 

as vava santam, the particle vava meaning or an ^ 

meaning a bodiless jiva existing m the moksa state T 
word viva here will signify that sukha-duhkha do not touch 
not only a bodiless jtva existing m a moksa sta e, u a 
the dispassionate ascetics having bodies. 

Or the expression could be dissolved as va ava semtom 
also. The prefix ava has nineteen different meanings snch as 
to protect, to go, to love etc Since a root signifying motion 
signifies knowledge also, a bodiless soul existing in the muUa 
state and characterised by the qualities of cognizance etc, is 
not affected by vvlha-duhkha Here also, the word va 
brings in the dispassionate sa-dchv ascetic II 47 II ( - ) 


The opponent asks — 

Na vasantam a-vasantam ti va mat nasan'ragahanaS 1 
Phusanavisesanam pi ya ]a6 mayam santavisayam ti ii473u (2021) 

^ Tfr ^ ii n ( ) 

Na vasantamavasantamiti va matirnasartragrahanat i 
SparSanavi^esanamapi ca yato matam sadvisayamiti Ii473ll(2021)] 

Trans —473 Or, it may be dissolved as “ na vasantam 
iti avasaniam ” meaning thereby ‘ not existing ( anywhere ) 

( But ) it IS not proper { Since ) jiva is understood from 
‘ a-sarira ’ Moreover, the adjective ‘ sparsana ’ is also 
accepted with regard to existent objects { only ) ( 2021 ) 



592 


Jiosbbadn G«pi b 


{The o/erentb 


ftKttl-imr, ^ f'lHSpH, ’TOTP? ?npiwT^ I TOiq. CT J t TOg 

^ ftnk ^ (KtotoW u r gt?^ 

41 '«***!)« ^ 

I « ! I ^Pn5t iiBsM (^ ■>?'0 

D (7— A bodileas mttkla beiog is not *ffeotfid by the 
suiha-dvJiiha hhtda\ The word ro includes djipftaawntto 
ucetiof b«nng bodies I 171 U ( 2019 ) 

Also 

1% m hh i 

i»?rr3- ftr ?■ He iiaaiii (<io=«o) 

Va?» ttl Tfl oiviO vasaddattho bbavantaralha aantam i 
Bujjbava ttl va santam □ftnatvbit^ainabavaha I 472 l (^20) 

Vftreti Vi, niplto riinbdJirtbo bbaTantAmihs itntmiu | 

BadhjMT* reti t* unUin JnXQadiriiis^mAtbsTt tha n472H(S020;} 

7/7/75 — 472 Or pSwa'* b a particle meaning • Or and 
ne'ins a soul existing ( In the ainJda state ). Or 
1 1^ n particle and saniam nreanlng ( a sool ) 

chara t i ' \ tiie qualltkjs of ) knowledge, etc. ( 2020 ) 

’ 'iiJrfi ‘ TH ’ Pptiai, s b 

I awnjflt >1^ 8^ ftBiTPi sftr fiPiT-sfW 

B HW, Hra*H5. ^ 3 ww i ’iftwr, 

‘ 5HH53 ft ” " 3T ” 

^wni^n n^i I “ OT # ft ” w’t-’ift-rfftnftft^Bftftw- 

iwi I stft Wft i aaBU- 

ftrpT I wrt 5 WH 3 I ft 3 ^ ? 53 »HHr 3 t 
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would hn\o lost its sense ns found in the case of assertions 
like “ SnZ/ia-rfiJiA/ia do not affect the vandhyCqmtra. ’ The 
adjective, therefore, is befitting ‘ cis'cii it ct* only if it means 
" imilici-jiia ’ Your interpreting the expression by dissolving 
It ns^ ‘ vd a-zcc’iantam ’ is thus useless, while our interpretation 
IS perfectly proper This proves the existence of Dxoksct which 
separates and Lditnana s'aiira and that of mufUa—jiva 
also If the existence of jiva wore denied, Vedct—vctcanas 
would prove worthless as shown above. || 473)1 (2021 ) 

The opponent said — 

ti m-swwtf gaot-^nsCTtf ii8'S8ii(sio!i5i) 
iRu f tM q nf& i q ^ ^ idnfs*! ? iiavsHii 

Evam pi hojja mutto nissuha-dukkhattanam tu tadavattham i 
Tam no piya-’ppiyaim jamha punne-yarakayaim n 474 w ( 2022 ) 

Nana’bahattanaO na phusanti viyaraya-dosassa i 

Tasya ppiyamappiyam va muttasuham ko pasango’ttha ? Ii475ti 

[ 5=i^ I 

^ ^ 5^-^^ II II 

^ ^ U«V9MI 

Evamapi bhaved mukto nihsukha-duhkhatvam tu tadavastham | 
Tad no pnya’-pnye yasm&t punye-tarakTite || 474 U ( 2022 ) ] 
Jnsna nabadhatvato na spyi^ato vitaraga— dvesasya l 
Tasya pnyamapriyam va muktasukham kah prasango’tra ? ii475|| 

Trans 474-475 Such being a mukta soul, it will have 
no ha ess and ery ( But ) it is not ( so ), as likes and 
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fi34 

ihET-‘‘ Jiufit HmFa ” ^ ^ 

** Hifrt 

»!i«)TO!Tia[, JraWi^ ^ ma Bm-sf?i^ vm ^ 

I a I fat I ?tirT?-3iyflu)5“ii< i nayi aaft- 
" a fttit tjfrt ara ” ^anr 'pfegaaT saaa 

miaiHMfltl aiat, ^aIatIaTOTI^w^*amTa ^ a aii^i 
3iid(hnwi5 a^ Calais I f%w, ‘ fipn-sft^ a waai ’ 
anaflw ^a^aiftwf aaft awia aftaaifa aaa> aam a 
a^ idatMiaiat I a^ wyfliwu^a rtaraiat ai«ai aaia a^S 
fSm-sM a wya ft^aaaaja, aara i a ft “ r-^nja 

ftar-sft^ a aiya: ” ftt^aai^i ftaaS i awn aaaawt 

^ KaiyfliyMaiwi, a jawaaia: i aa> ai»iw^ ' <«aiaa Ta 
aaaa eft I a^ “ayfft ar aa?#” i^Va^rfawfftftata 
ttyaw atyaa a ai ^ ^n aa a i ftaia i ij^ aftfta i^aaaaraia 
aaft^ a^ft n s'*? n ( a^at ) 

D 0—~Prci>ka*(U — If yoa can diMolre the eipreision ■■ 
doQo aboTo I osd also dlesolre the expressioD at tuy Till and 
f II The meaning in my fiiroor ITiIi, In no wny leads to 
I *1] ! the oxistenoe of oiofefo. For by dissoMng ** o-soHrtw 
’ I'a a-saHretm aj a-Ka*aniam I can inteqiret 
It » I 1 ; n al ) not ousting at any place and thns 

proT© jti / r 1 li nt from pwItowastAd, pronng thereby the 
the negation t tvi ns well as jtva 

Bkafftjvan . — Your interpretation does not fit In properiy 
By interpreting a-» oriri as one haring no body vtd^awuxfiaid 
of jiva in the muitawuthil Is clearly nndorstood It Is not 
proper therefore to interpret it In another way by profiring 
Secondly in the sentence ” SviSa-dv^* na tp^ai<A 
rpaer* ana beoomes the adjeotiTe of a* artra If <** arira 
were meant to denote the negation of soul th© adjeotlTO 
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would !m^o lost ,ts sonso ns found .n tbe case of assertions 
like -• Suaio-duHte do not affect tho vandhyapui, a,. The 
adJoctl^e. therefore, IS befitting ' as'arSia ’ only d it mean 
■■ miitot-itict ' Your mtorpreting the expression by dissolv g 
It as ■ A ' « thus useless, while our interpretation 

13 perfectly proper This proves the existence of moto which 
separates jSw and iaiiiKma s’a.Sra and that of oiiite-r;«-» 
also If tho existence of ]lva were denied, Fed«^a«iios 
would prove worthless as shown above. 11 473 11 (30-1 ) 


The opponent said — • 

^ 5oolf-^3wnf ii«v99n(RoRR) 

^ ^ ? ii«wu 

Evam pi hopa mutto nissuha-dukkhattanam ^ tadavailham i 
Tam no piya-’ppiyaim ]amha punne-yarakayaim ii 474 « { 2022 ) 

Nana’bahattanaQ na phusanti viyaraya-dosassa i ^ 

Tasya ppiyamappiyam va muttasuham ko pasango’ttha ? ll475ii 

Evamapi bhaved mukto nihsukha-duhkhatvam tu tadavastham | 
Tad no pnya’— pnye yasm&t punye— tarakrite 11 474 U ( 3022 ) 3 

Jnan&’n6b5dh&tTato na spriSato vitarfiga-dvesasya I 

Tasya pnyamapriyani v& muktasvikham kah prasango tra ? ))475|| 

Trans— 414-415 Such being a mukia soul, it will have 

no happiness and misery ( But ) it is not ( so ), as likes and 
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dislikes are produced from slnfuf or virtuous deeds. Moreen ef 
nkes and dislikes cannot affect a dispassionate ( person ) oudng 
to his (high) knowledge and Imcsbtabllltj He enjoys natural 
and perfect happiness So, what Is the sense in asserting the 
negation of happiness ? ( 2022-2023 } 

JTWffir , svr ^ 5% ^t, ^ 

ft??; I ’rg ftsg^r-jiw^ ft?F7 im ^ a? “ fim-sfift 
snjflt a ^7??! ” i sftWre-e^ a, 

’wn? '^a fftn-sfsft HftTftsgw-ji^ 

5TO1 1 & ^ 5 #irftiftiynT'<n'rwk TOS^HRTufwiOTH 
ffroaft a ^igwitaraf ?TT?i I a aw fftSH 

Ptftft waift jew? I ST f p»iu-“ erfirwtft ” sraft ^ 

( <m B? 5TW gar ffsg^ «miW 
ft « arft<; rt ftrft s I " gw qt ftwi "mn-swanpit 
ajT BfW ” Bxftr HTftB?, B? Bw ^terw-iqw 

ffnwft B ftft B gwafta bwb, b wfiR b errafta 

B«ft, f Vr^B IWf BBBT ftBBB?, StblJaPlBr^B WTBlft 
B-TTB ftwfftBiwqwi?, ftwBWT?, areftqifeBftft i 

^ J Tt H ft i t s w ft ” " "rafft fifBT-sW B q7?Bl ” 
pgr ip ^ BBnrfB f-B ^ftftw^:, gw- 

UrofBBfilBt- uq>rlTBr^ SW BBrftB BTBI? I BWI? " B r ^ 

BUT, g^ I BWW B ^ftw ffW?, BBT, “ JfSfrt 
qTBB:” jmtsft BBBI? JW-BnBBWB ^iHifit ?, 

BIW, jftBftrt ft??l SIB HBJBSgqB^RBBRtsSTBBftftB 
jft ftlB? I 

Bjft ‘'«i iiB» i ^B? b 4 qqftilq?” jftBWi? bibbi? ft? 
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5M^2? JRTTf^^ 1 5r^^ II II 

( Ro'^R-Ro?,^ ) 

D C — Prahhdsa — I grant the existence of muMatma, 
moksa, and soul as such But according to the Vedit-vaccinas 
that siddha beings are free from happiness and misery, likes 
and dislikes will not affect the bodiless soul, consequently, a 
muktatma will have no experience of happiness 

Bhctgavdn — Priya and a-pr%ya and hence sukha and duhkha 
are produced by punya-pdpas from which muktatma, is free 
But this in no way, means that muktatma has no scope for 
the experience of happiness Since muktatma, is ^ highly 
cognizant and perfectly irresistible owing to its being free from 
rdga-dvesa, it enjoys the highest and most natural happiness 
which never vanishes 


Or, it 18 no use discussing about the negatiou of happiness 
to a mukta being, by saying that likes and dislikes do not 
affect the bodiless Muktatma, will thus have no experience of 
the mundane mkha-duKkha, because it is always free from likes 
and dislikes Thus, the sentences of Vedas such as Na ha 
va% sa-s'arirasya etc establish, O blessed Prahhdsa ' the 
existence of moksa, jiva, and the immutable happiness of 
muktatma at the removal of punya-papa 

Lastly, the sentence that Jardmat yam vaitat sarvam 
yadagnihotram *' means that one should practise agmhotra etc 
till the end of life 

Your suspicion about the existence of moksa generated 
from this sentence ( as the time of beginning the performance 
has not been mentioned in it ) is out of place The sentence 
really means as follows — 


OB 
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On® Bhoold perform *»on6oo throughout the life »t »11 
tamefl The word tw here signiflei thAt he who aaplrei for 
mot^ thould also perform the lacnfiee whloh *oti m the 
httu of their malfo, Thoa the TlrtAaniora rerooreB the dontrt 
of PrabhoM I 17^~47B D ( 20M-S02fl ) 

Then, 

Chinnamml samsayamml Jtnena }ara--mfiran*vippaiiiukkenflra I 
So samano pflyvalO tihl o saha khandlyasaehiui P 476 II ( 2024 ) 

[ ^ I 

9 iTOTi ^ II »»< 11 ( ) 

Chinne unitje Jlnena jarjX^mara^BripnunQlcteoB I 
5a irtmt^th pnrrajitaatribtuBtQ uba khayiJ k tktai h |476I(80^) 

Trans — 476 When the doubt was tbtis retDoved by the 
T\rihankara who was entirely free from old age and death that 
saint accepted rflba along with tUs three hundred pupfls (2024) 

End of the Dlacuttion with the Eleventh Oapadhara* 
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